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FOEEWORD 


The subject of tins work is rather a very difficult and 
abstruse one. Only those that have theoretically 
at least grasped the principles of the higher yoga can 
follow the teachings contained in it. For which 
purpose, the book I have recently published called 
Yoga ; Lower mid Higher will be greatly service- 
able- When especially the higher yoga therein is 
grasped, it will be then easy to follow the trend of 
ideas herein. 

The word “Vidyas’^ does not signify, as statedat the 
beginning of this book, mere knowledge but different 
kinds of meditations which conduce to the getting of 
knowledge and other results. These Vidyas are based 
upon the authority of the Major or 12 Upanishada 
amplified in the minor ones. Of them, it is the CTayatri- 
Vidya that is the most important. It forms the key 
by ^v'hich we are enabled to unlock the mysteries 
conf-ained in the other Vidyas, And it is upon 
it that the Upanishads throw more light. To 
me, it is the one Vidya that has been of immense 
benefit. 



vi 

I do not think myself that I have done full justice 
to the subject. Nay it is not possible. Only an occult 
person that has his Divine Vision opened to the higher 
states can do justice » to it. In the hope that some 
person here or there who is practising the lower yoga 
may be induced to practise the higher or that one 
going into the higher yoga may find herein some 
practical suggestioms^ I place this book before the 
public. 

Jnmt 1916. 


K. Narayanaswami Aiyae 
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VIDYAS 

In the Major, or the 12, TJpaiiishads as well as in 
the Vedanta- 8 utra^', there occur what are called, 
A idyas. The Upanishacls make mention of them in 
different places, while in the latter, Adhyaya III, 
Pada III. takes them up together and discusses them : 
what they are, what they tend to, and whether they 
should be taken up for meditation together or sepa- 
rately, and so on. If we go into them, we Hnd they are 
different kinds of meditation. But the word Vidya 
means knowledge, coining as it does from the root 
iddj to know. Why should the word Vidya, meaning 
knowledge, be ajDplied to meditation ? In the Vedanta- ■ 
Sutras III, III, 14 Sri S’ankara in his commentary 
says thus : *^Por the pur- 

pose of Samyag-dars'ana which has Dhyana for its 
antecedent.” Again in III, iii. 59, of the same work, the 
great commentator says : arm? 

" The fruit of TJpasya (worshipped object) is Sakshat- 
karana” (immediate perception). In the above two 
quotations, two words are used on either side. We 
have to understand them. The first pair is JDhyana 
and Upasana, Dhyana is, we know, meditation. 
Technically it is the second of the three stages of 
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mind-control. But thp word Upasana ia generally- 
applied to a long continued meditation ; it comes from 
roots : U'pa, near, and d&’, to sit. Hence it enables one 
to wait upon the object of meditation. The word 
TTpasi is therefore applied to one who has undergone 
a long course of meditation and who is therefore able 
to be near unto his Ishta-Devata or other object of 
meditation. The other two pairs that express the 
results of meditation are Sainyag-dars'ana and Srdv- 
shatkarana. Samyag-dars'ana is literally ‘‘ well- 
seeing,” or true vision, while the latter word means 
face-to-faceness, or even identity, according to 
advaitic aspect. Thus ordinary meditation upon 
any object makes the meditator to have more and 
more knowledge of the object meditated upon, while, 
in its latest phase, the final result brings about the 
face-to-faceness of such an object. In the first case, 
the knowledge comes upon us gradually and com- 
pletely, but we do not know wherefrom. Then it is 
Paroksha or indirect. In the second case, we see 
directly the object, and hence Aparoksha, or direct 
knowledge, is obtained. As knowledge, direct and 
indirect, is the result of such meditations, the -word 
Vidya is applied to the subject on hand. 

But then do not all kinds of meditations produce 
knowledge ? Why not call them all Viclyas ? No. It 
is only some kinds of meditations that are here classed 
under the category of Vidyas. ’ What they are, we 
shall proceed to state. In Hinduism, as in other 
religions, the one summum honum of man is God. As 
all meditations are only means to reach God, we shall 
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have to consider the different phases of God-mani- 
festation, in order to understand the present question* 
Hie VedantaSntrcvs take up the three broad distinc- 
tions of Nirgu^a, Saguna and Pratika (Pratima being 
included in the last), or the unconditioned, the condi- 
tioned, and images (symbolic or otherwise). As 
regards the first, no meditation by itself alone will 
enable us to reach It. Going and coming are predi- 
cable of conditioned states only. In the case of the 
unconditioned, we are It. Only the veils have to be 
removed to realise It. It being above thought, our 
meditation, being but mental, will not by itself enable 
us to reach It. As the Ved^ntaSutTos put it under 
III, III. 30 : tpqr 

l ^‘If we want to reach some 
village, we have to proceed on a path leading thither; 
but no moving on a path is required when we wish to 
attain freedom from sickness.” Just as -a medical 
Doctor has to step in in order to remove the disease, 
so also the divine Doctor who has realised the Abso- 
lute has to step in, when the disciple is ready to 
remove the disease of Maya afflicting his soul. It is 
only in other cases that action of any kind is required 
to reach the goal. 

As regards image worship, the two words used in 
Samskrt are Pratima and Pratika. The former stands 
for ordinary images : the latter for symbolic images. 
Regarding the latter, there are two Sutras, the 4th and 
the 5th in Adhyaya IV, Piida r. of VedUnta-Sutras : 

^ u « n n \ w 
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Bofcli wlien translated, according' fcoThibantj with the 
ellipses supplied, run thus : " Not in the Symbol (is 
the Self to be contemplated) ; for he {the meditating 
person may) not (view symbols as being the Seif). ” 
“ A contemplation of Brahman (is to be superinduced 
on symbols of Brahman) on account of the exalta- 
tion (thereby bestowed on symbols).” In the 
second of the above Sutras, Brahraa-Drshti is 
translated as a contemplation on Brahman. We 
have not to degrade God to symbols, but to exalt 
symbols to God. The ideas in the Sutra-JBhmhya 
may be put thus : In worldly matters, if we should 
regard a master as a servant, we degrade him. On 
the contrary, we elevate the servant by applying to 
him the name of the master for whom he works. 
Similarly we have to treat the symbolic images by 
rising from the image to the higher. But then what 
is the difference between Pratika worship and 
Viclyas ? There is what is called Aditya-Vidya and 
there is also Aditya-Upasana, In the ordinary 
Adifya-Upasania., the devotee takes up the ordinary 
form of the sun that he sees through the physical 
eyes, amd meditates upon it. But in the Aditya- 
Vidya treated of in the Chhdndoyya-JJpanishadf I, vi. 
6, the meditation is on the golden Purusha within 
the sun, having golden whiskers, nails, etc., and being 
of a golden colour from head to foot. Prom this, it is 
clear that the meditation in the latter case is internal 
and called Aliaragraha-Upasana, since it is associated 
with Aham, or I j and that in the former it is external 
and called Pratika-Upasana, 


Then there is another Sutra in the Vetfanfa-SUtras 
where an important hint is given to us as to the stage 
which those reach that are Pratika-worshippers. 
Adhyaya IV, Pada iii. Sutra 15 says, as commented 

. . . I 3Tr f| 

^ ^ i ?r 5 5i^T%5 

^§pFri%T 5r^r^JTWFic^ff'Tr^PR?r \ “ Excepting those who 
take their stand on symbol (who meditate upon certain 
things as symbolically representing Brahman), that 
person (who is not a man) leads all others who take 
their stand on the Karya or affected Brahman to the 
world of Brahman. . . . For he whose meditation 

is fixed on Brahman reaches lordship like that of 
Brahman according to the scriptural relation: In 
whatever form they meditate on Him, that they be- 
come themselves. In the case of symbols, on the 
other hand, meditation is not fixed on Brahman, the 
symbol being the chief element in meditation.” Here 
the words that have to be noted are: “that person 
who is not a man In Samskrt it is the “ Amanava- 
Purusha It is needless to state that the words 
“ affected Brahman ” occurring in the above quotation 
mean the Saguna Brahman of effects. What do the 
words Amanava-Purusha mean ? And where do they 
occur i It is a Purusha, or Being, who is not man, 
who is superhuman. It means that that Being does 
not belong to the present Manushya or human 
evolution, but to a former. If we go into the context 
of these words, we find that this Being is a functionary 
appointed to conduct men from a certain stage to 


6 


THE THIRTY-TWO VIDYAS 


Saguna Brahman. In order to understand this stage, 
we ha-ye to digress a little. We all have known of 
the two paths, Bevayaiia and Pitryana, or the Path 
of Bevas or light, and the Path of Pitrs or darkness. 
We learn from the TJpanishads and the Vedanta- Sutras ^ 
that both paths lead to the Ghan4ra or moon : the 
Peva-path leading through the sun to the moon, and 
the Pitr-path leading through Pitr-loka to the moon. 
In the former path, the souls have the option of 
going still higher than the moon or returning to this 
earth, whereas in the latter the souls cannot but 
return to this earth, their Vasanas not having been 
exhausted. When the souls of the right-hand path 
wish to go higher than the moon, it is stated in the 
Chhandogya-Ufanishad that they go from the moon 
to Vidyut (lightning), where the Araanava-purnsha 
comes to conduct them still higher, viz. to the world 
of Saguna Brahman. 

According to the Theosophiqal rendering, the souls 
after death go to Devachan, which is in the Svarga 
or mental world. In it, there are sub-planes. The 
moon must therefore be in one of the sub-planes of 
Svarga — ^which is the fifth sub-plane where the 
Karana Shrira is, as I have stated in .my previous 
writings. Thus it is clear that all worship of images, 
whether it is symbolical or otherwise, leads a person 
to the Eupa planes of Svarga, and no further. Prom 
there, the Arupa planes of the mental world up to 
Saguna Brahman will have to be scaled through 
Vidyas alone. The Yidjas therefore begin where the 
Pratika worship ends in its results. In lieu of 
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the Amanava-Purnsha, a Jivaimmkta of a G-ura may 
act. 

Number op Vidtas 


As vegards the number of Yirlyas, we find that, in 
his translation of S^ri RiimaiiiTja’s commentary on 
the Qlta, Mr. Govindachririar has disclosed to us 32 
Yidyas, and gives a list of them with a note of the 
passages in the Upanishads. Comparing them with 
the references to the Yidyas mentioned in his com- 
mentary l^y S'rl Sfaiikara, there are two Yidyas 
omittedj the Udgitha and Purusha, However the 
list of Yidyas given therein is more exhaustive, and 
contains almost all the important ones. They are : 


(1) Is' vara 

(2) Pararna-Purusha 

(3) Sad-vidya, 

(4) Anandamaya 

(5) Pararuiyoti 

(6) S'apdilya 

(7) Paryanka 

(8) Uddalaka 

(0) Aksharaksharii 

(10) Bhhma 

(11) Gargi-Ak.shax’a 

(12) Satyakama 

(13) Dahara 

(14) Angnslitha Matrah 

(15) Jotisliain-Jyotih 

(16) Maitreyi 


(17) Gayatri 
(IS) Usfasti-Kahola 

(19) Antaraditya 

(20) TJpakos'aia 

(21) Madhu 

(22) Balaki 

(23) Ikas'a 

(24) Prana 

(25) Pratardana 

(26) Nachiketa 

(27) Yais'vanara 

(28) Sfimvarga 

(29) Panchagni 

(30) Ak.?hi 

(31) Bhrgu-Yaruni 

(32) Srimannyasa heside 
TJdgitha and Purusha. 


If we go into the above list, we find that the 
majority of them treat of the Saguna Brahman in 
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liis different aspects. But there are other Vidyiis 
treating of the different elements, vSuii, etc. As said 
before, the Yidyas begin with the Karana S'anra and 
go up to Saguna Brahman. It will be proved later 
on in Gayatri-Yidya that in the Karana S'arira, which 
has its centre in the heart, there are these elements 
and the Sun, . etc. Hence all the Yidyas I’elate 
directly or indirectly to the worship of Saguna. 
Brahman. They mahe us worship the lower Brahman 
directly or through the elements, etc., and lead us 
to it. 

The Fruits op Yiuyas 

The fi’uits of these Yidyas are according to the 
Ve4^nia-8iitras three in number. Tliey are, (1) 
puritakshaya ; (2) Ais'varyapriipti ; 

and (3) Kramamiikti. The first is the ward- 

ing off of calamities or misfortunes. This is said to 
be the visible result. The more the Yidya is practis- 
ed, the more the warning is given by the Guru or 
Ishta-Devata of the, impending danger. Then comes 
the invisible result, through which a man gains the 
invisible Ais'varyas, via., Siddhis or occult powers, 
•which render the possessor invincible in the outer 
world. The last is Hramamukti, or release by suc- 
cessive Steps. ' This is the one where the TJpasaka 
becomes gifted with perfect knowledge. This occurs 
when he reaches Saguna Brahman Itself. 

Then the discussion begins in the VedantaSutras 
as to whether the different Yidyas can be cumulated 
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and meditated upon as one or as many^ and so on. 
For this, the reader is asked to turn to the pages of 
Vedanta-Butrafi and read Adhyaya III, Pada iii, as 
a whole. 

Tims we find from the scriptures that, through the 
practice of the Vidyas, we are able to reach the 
Saguna Brahman from the cliandra-world, and there- 
by gain its omniscience or perfect knowledge. Along 
with it, the tJpasaka is able to be proof against all 
accidents and to develop Siddhis, if he is so disposed. 
The primary object of the Vidyas is to attain the 
Saguna Brahman at present, and eventually the 
Nirgupa. The other results of Siddhis, etc., may or 
may not be worked for by the disciple. 


GAYATRi-Vipyl 

Inteoduction 


Two things have to he clearly borne in mind in the 
XJpanishadic Instructions. The first is that man 
should not be studied as isolated from the Universe. 
As the Upanishads put it, the Adhyfitraic and the 
Adhidaivic, the microsmic and macrosmio aspects 
should both be taken into consideration by a true 
occult student. Should the study go on from the 
standpoint of the segregated unit of man alone, it 
will end in Black Magic, as H. P. B. put it. Hence 
the Brhaiaranyaha- and Ch-kandogya-Uparmhads — 
which are the biggest of ail and which, in my 
opinion, are veritable forests of occult knowledge — 
dwell on these two aspects of Adhyatma and 
Adhidaiva, and coiTelate man with the Universe. 

The second point I would put to occult students and 
to Hindus especially, is the doubt which occurs to 
them ever and anon in their stndy, as it occurred at 
first to me ; whether the occult Instruci'lm.s' are borne 
out by Hindu literature, or lead UwS away from it into 
a wilderness. For it should be admitted that 
Hinduism has more, of the occult element in it than 
have other religions. Therefore to the Hindu the 
query often presents itself ; there any trace at 
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ieastj of the occult Instructdons now given in the 
Hindu writings ? ” Even should not such a doubt 
present itself, as it does not to many, I would 
suggest that if Hindu occult students ferret 
out from their religious literature the authorities 
or passages which correspond to 'occult writings, 
they would be amply rewarded by being vouch- 
safed more hints on the questions before them. 
They will be able to work out the occult 
Instructions with more of details from the hints 
afforded by the IJpanishads. Thus practically and 
theoretically more of progress ensues to the student 
that works in this manner. 

First let us take up G-ayatri as a Mantra, If we 
enter into the department of Mantras in Hinduism, 
we find there are many in number that are held very 
sacred, and that have been made the subject of 
initiation by the Guru to his disciple. From time 
immemorial, the ceremony of initiation has been 
going on, so that even in this degraded age of ours, 
the farce has been kept up without the underlying 
reality. Of these Mantras, those which are most in 
vogue in the outside world iu India are the Mantra 
under consideration, the Panchakshara (five-lettered 
one), and the Ashtakshara (eight-lettered one). The 
last is the one dedicated to Vishrtu, and the middle 
one to Mahacleva. Of these three Mantras — nay, of 
all — the Gayatrl is reputed to be the highest. Manu 
in His Smrfij (ch. ii. verse 83) says : 
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"'^The one-lettered Akshara (syllable) is Param- 
Brahma : Pra^iayama is the supreme Tapas : there is 
no higher (Mantra) than Gayatri : better than 
taciturnity (or the vow of silence) is Satyam (truth).” 

Again Manu says that a Bvija should utter Gayati’T. 
at least, whether he performs Sandhya or not. 

If we go throughout India, we find that it is the 
Oayatrl Mantra that is the universal property of all 
Dvijas, or twice-born. At the time of the sacred 
ceremony of Upanayana, the investiture of the holy 
thread, corresponding to the First Initiation leading 
to Turiya, the three higher castes should, as a matter 
of course, he initiated into Gayatiu ; this initiation 
renders them Bvijas. Whereas they were first born 
into the physical body given to them by their parents, 
they are now horn into the second or spiritual, 
imparted to them through the Mantra, by the G-uru. 
But as regards the five-lettered or eight-lettered 
Mantra, it was and is optional with them to be initiated 
into it. Therefore it is clear from both authorities 
and usage, that Gayatri is the highest of all Mantras 
as well as the most universal. 

And why ? Since it leads us to Turiya, the highest 
of stages, whereas the other Mantras lead us hut to 
one or other aspect of the Hindu Trinity — S^iva or 
Viahpu. Nowadays, people, without understanding 
this highest aspect of the Mantra, degrade it, and 
associate it, in meditation, with a form of S'akti, or 
with Yislipu or B'iva. Not that such a kind of 
meditation will have no effect; but it is not the 
highest form of it. There are some Dhyana-S^lokas, 
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gifting the G-ayatri-Devata with a form clad in a 
white cloth and other white things, current in the lips 
of some of oar people. Such a description Is not to 
he found in any authoritative texts like the TJpanisliads, 
hut in some palmyra-leaf manuscripts only. But 
going into Chhan4ogya-Upan'ishadj we come across 
Gayatrl-Vidya in Adhyaya III, Khapda xii. which is 
concluded in the succeeding Khapda or chapter. If the 
two chapters be carefully studied with S'ri Sankara’s 
Commentary, a lot of information is obtained, which 
gives ns the clue to the greatness of the Gayatri, the 
Mantra being one which should not be imparted at this 
stage to all who are not x\dhikaris, or qualified for it. 

Meanwhile I may refer readers to the utterances of 
S^ri Krshna in reply to a question of Yudhishthira, 
as recorded in the Mahdhhara,fa. In S'antiparva 
Mokshadliarnia, chapters cis. and cx. Bhishma relates 
the case of a Brilhmana who attained the highest 
state through the mere uttering of Gayatri, sTlie 
episode of Gayatri therein related describes how all 
the Higher Powers waited on the Brahmapa, and how 
even Brahma came forward to receive him. Thus is 
the principle illustrated that if Gayatri-japa (recita- 
tion) alone is followed by one without seeking the 
lower forms, all powers are at his feet. 

GAYATBi-VlDYA 

Going into Gayatri-Yidya itself, we shall analyse 
first Ghhdnclogya- Upanisliad, chapter xii. of Adhyaya 
III, and then go into the next chapter. The word 
Gayatri is divided there into two words signifying 
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' sings out * and 5rR% ^ ' protects’. Gayatri is 
thus able bo protect a person through its singing or 
uttering. Brha4aranyaha attaches to its first syllable 
another meaning, viz., ' Grayas or Prapas/ as is evident 
from V, XIV. 4. Hence it is said to protect the 
Pranas. This chapter is composed of nine Mantras. 
The fifth Mantra states viz., 

Grayatri has four feet and is sixfold. What are 
the four feet ? The next Mantra and BrJiatfaranyaka- 
TIpmishad (VII. xiv. 3 and 4) speak of the fourth 
state as Turiya ; from the sixth Mantra it is evident 
that even these four padas of Gayapn form but a 
quarter ams'a, or portion, of the Immortal One, and 
S'rl Sfahkara in his Commmtary states that Grayatrl 
with its three feet represents the three worlds of 
form, while the fourth is the formless. In the above 
sixth Mantra, the three-footed one is in Divi, or 
Heaven, the third world. 

What about the sixfold nature? There are two 
aspects, man and the universe, to be taken notice of, 
and in each of them three again. In Man, they are 
the S^arlra (body), the Hrdaya (heart in it) and the 
Prapas in the heart. Similarly in the universe there 
are (1) the Prthivi or universe-matter, (2) all Bliutas 
or living beings, and (3) Vak (speech or sound 
vibrations which evoke the Pranas in man). In this, 
the first lesson that we have to learn is that we shall 
not be able to get the full force of the Gayatii unless 
we correlate the universe with man. It is a fact 
known to us all that the different bodies of man 
correspond to and lie in the different planes of the 
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universe. The seat in the body where G-ayatri has to be 
uttered is the Hrdaya, or heart. Its correspondence 
in the universe is Bhutas, or living beings. And just 
as the anahata s'abda, or sounds, arise from the Pranas 
in the heart, so is Vak the producer of sounds in the 
universe. Hence in order to affect the universe from 
the heart, Vak has to be utilised. 

Having thus understood that there are three things 
in man which can be related to their counterparts 
ill the universe, let us go into their practical 
application. From the above it is clear that the 
Grayatri-japa has to be carried on in the heart, 
and that the Mantra has to be uttered therein. 
Let Tis take the Mantra itself, and analyse it. It is 
composed of the words ^ (Bhuh), (Bhu- 

vah), (Suvah), ^ CPat), (Savituh), ^ 

(varenyam), (bhargah), (Devasya), 

(dhimahi), (dhiyah), ^T: (yah), (nah), 
(prachodayat). After uttering Prapava and the names 
of the three worlds (Vyahrtis, as they are called), we 
say : “We meditate on the ineffable effulgence of that 
resplendent Savita (Paramatma or Sun) ; may He illu- 
minate our Buddhi (understanding).” In the above 
Mantra, the two words “ we ” and “ our ” have to be 
noted, as laying stress on the unselfish character of 
the Mantra. 

As regards Mantras in general, Manii (ch. ii. verse 
85) says : 

i . 
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Better tlian Vidhiyajlnas (sacrifices) is Japa ten 
times ; one hundred times is the inaudible uttering ; 
one thousand times is the mental/’ 

Hence it is clear that the mental uttering of 
Gayatri has far more effect than the audible or 
inaudible. After both the latter have been gone 
through, there occurs the stage when it is involun- 
tarily repeated in the heart. Hence uttering mentally 
the Mantra, the disciple has to couple with it the 
thought underlying the words. Stationed in the 
heart, he has to rise, from Bhuh (earth) to Bhnvah 
(astral), and then to Suvah (heaven). Relating these 
worlds to the three bodies, he has to rise from th'e 
Stlmla (gross) to the Sukshma (subtle), and then to 
the Karana) causal), and then meditating on the 
third body, or world, which is nothing but the 
auric egg or lotus full of effulgence, he has to trans- 
cend it to the Turiya or fourth .state, where the outer 
crust of the egg is broken, and he unifies liimself 
with all creatures. 

. In order to do it, the closing Mantras 7, 8 and 9 of 
chapter xni. of Adliyaya III of Ghhan^ogya- Upanishad 
give the hint which is amplified in the next chapter. 
In them are mentioned three kmd.s of Akas'a, the 
outer, the inner and the one within the (lotus of the) 
heart. Here we have to understand tl\e relationship 
between these three kinds of Akas'a and the three 
foodies. If we go into Brhaddranyaha, we find our 
Purusha, or human consciousness, functions in the 
two eyes as Indra and Incjrani, or Viriit, during 
the Jagrat, or waking condition. In the Svapna, or 


dreaming condition, the two unite as one in the 
Antar-Hrdaya-Akas'a, or the Akas’a in the heart, 
but outside the Pranas, as will be evident later on. 
There is in it their food, called Loma-Piioida, or the 
red lamp. After being refreshed, the unified Purusha 
retires during Sushupti into the network within the 
heart, but inside the Pranas. 

Brhadaranyaha^Upamshad^ IV, ii. 2, 3 begins: 

^ I 3frs3r ^ 

... a 

. . . II “ Indra is verily the 

. name of that Purusha who dwells in the right eye : 
Him whose true name is Indha, they call Indra by 
an indirect name .... Again that which in the shape 
of a Purusha dwells in the left eye is his wife, the 
Virat. The union of them is the Akas'a within the 
heart : again their food is the red lump within the 
heart.” 

The same Upanishad further on says : ^ 

5E!>TI^ ^ ^ 

^ . . . H There are even two places of this 
Purusha, this place and the place of the next world : 
the place of dream, which is the meeting (or middle) 
place (between them), is the third. Abiding in this 
meeting (or middle) place (Purusha or man) sees both 
places, this and the place of the other world.” — IV, 
ii£. i9. In some versions of the above original, the 
word Madhyama is used for Sandhya. 
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From this it is clear that the Purusha, or Self- 
consciousness in average humanity, functions at 
present in^ the middle world, that of svapna or 
dream, the astral. How are we to reconcile this 
with the previous statement ? In the present instance 
it is said we are functioning in Svapnasthana, 
whereas in the previous Mantra it is said our 
consciousness is in Jagrata, in the two eyes as 
Indra and Indrani. If we go deeper, we shall be 
able to reconcile the two. Subdividing the three 
planes of Jagrat, Svapna and Sushupti, or Bhuh, 
Bhuvah and Suvah, into three divisions we get the 
following { 

First plane — Jagrat or Jagrat 

Gross body j 


Second plane — Svapna ') Jagrat 

or Astral | |Sp{i. 

Third plane — Sushupti ') Jagrat 

1 aodiXpti 

According to this IJpanishad, the Purusha, though 
having the gross body of the first, plane, functions 
in the second plane which is called the Svapna 
world,; This Svapna world has its three subdivi- 
sions as above stated. Hence man’s consciousness 
when he is performing • the work of the external 
world functions in the J%rat of the second plane. 
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identifying itself with the physical ; in his dreaming 
condition is in the Svapna of the second plane ; in 
his Sushnpti .condition is in the Sushnpti of the 
same plane. This last is called in Gayatri-Vidya 
the Antar or inner Aka^a. But the Bahir, or outer, 
Akas'a referred to therein is the Sushnpti of the 
first plane. These two Akas'as are differentiated 
in the Upanishad from the one which is within the 
Pranas, or network of the heart ; this third Akas'a 
therefore occupies a higher plane within the heart, 
and therefore corresponds to the Sushupti of the 
third plane. 

In the true llajjayoga, we are asked to first meditate 
in the heart-centre and not on other centres. In the 
outer world, Yogins there are who ask us to medi- 
tate on the Ajfia-chakra, or the centre between the 
two eyebrows, or on the navel chakra, and so on. 
The mastei*y of the navel or Mapipuraka centre 
and other centres lower down, connected with 
the Kundalini therein, give us Siddhis, whereas 
the mastery of the Ajna-chakra enables us 
to go beyond the Jagrat of the second plane 
■ and to develop therefore clairvoyance and other 
kindred powers. But ‘true occultism is meant to 
develop true spirituality through the Rajayogic 
path, and hence asks us to go into the heart for 
meditation. 

Here it would be well if I explain the line of 
thought adopted by the Upanishads as to what we 
mean by the Piiriisha, or Self-consciousness in man, 
and as to its relationship to the Akas'a and bodies.. 
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It 13 better if we take the septenary classification 
and its correspondences : 


Lokax 

Tatty AS 

S^ABiBAH AVAHTHAX 

PCBtrSHA 

Bhuh 

PrthivI 

StMla 

Jilgrat 

ViiyYa 

Bhavali 

Suva.lj 

Matah 

Apas 

Agni 

■Vayii 

^ Silkshma ■ 

Svapua 

Taijasa 

Jauah 

Akaa’a 

Karana 

Susliupti 

Prajiia 

Tapah 

. Ahamkara 
or Athx- 
pa^aka 

1 JIva or Purttsha 

'Tmnya 

Turlya 

Satya 

Mahat-lov Adi 

Hiraityagar- 
bha, or Brahma 

TurTyutTta 

Turiyatita 


In the Samtana Dharma (Advanced) Text Booh, 
the 3th, 6th and 7th Planes are made to correspond 
to the Karana S^arira, but the Karapa S'arli’a corre- 
sponds strictly to the 5th plane : in the 6th plane it 
becomes a point or* line corresponding to Buddhi — 
the ray of Atnia — ^which becomes the all in the 7th 
plane. In the Puranas, the Mahat, the Samashti^ 
becomes the Yayshti in the Ahamkara stage. From 
the above, it is clear that the Karapa Sarira begins 
on the 5th, plane even if it does not end there j 
that plane corresponds to Alcas'a. Hence as said 
above, the three kinds of Akas'a are no other 
than the Karana S'ariras which function in the 
different Suslpipti states. It is this Karapa S'arira 
that is called either Kamala or Apda (lotus or egg) 
in the IJpanishads and Purapas. The word Pushkara 
is interpreted to mean Akas'a in MUitrayam-UpariL^a^j 
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In Prapathaka v, 2 of tlie same, ib is stated blius : 

M ^ ^ ^saiiTO^rs#?rr^r^ 

^5TF: What is (heart) Pushkara (or 

lotus) ? Of what is it made ? That which is Akas'a 
is Pashkara. Of it, the fom* quarters and the 
four intermediate quarters are the petals.” In 
the case of non-spiritual persons, the astral heart 
is like the hud of a lotus. In order to make it 
blossom with an upward bent, Sri Krshpa says to 
his beloved devotee Ud^ihava in 8nmad Bhdgmata- 
JPurana : Uddhava said ; ^ 0 Thou having lotus 
eyes, it behoves Thee to describe unto me the process 
of^ meditation through which persons desirous of 
final liberation should meditate on Thee f ’ The Lord 
said : ‘ Sitting at ease on an everi seat with straight 
body, etc., you should think of the lotus of the heart 
stationed inside, whose tube exists upwards and the 
mouth downards, as having the mouth upwards, full- 
blown, with eight petals and pericarp, and should 
gradually think of the sun, moon and fire in the 
pericarp, ’ etc.” Skandha XI, eh. xiv. mde for the 
original The Hindu God Umversal, p. 96. Here the 
meditation in the pericarp on Vishnu with conch, 
shell, etc., is prescribed. This is, if I may so call it, 
the artificial mode of making the lotus of the heart 
blossom, the meditation bringing it about. The other 
is the natural blooming of the heart-lotus through 
intense devotion. It will be evident to occult 
members that the latter is the course adopted in the 
Kajayoga School, as the heart-lotus is not meditated 
upon, probably because this is an age of scepbicisn 
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Again in the Ch'han^ogya-UpoMii^h.adf >yhere the 
pahai'a-Vidya is expatiated upon, we see that the 
heai’t is treated as a' lotus. The word used is 
Pundarika ; m ^ ^rs- 

y.o4 Rw^iHctoif^pra inn 
— Adhyaya VIIT, i. “ In this city of Brahman, thei*e is 
a small lotus (as) a place j therein is the inner Akas'a 
within the Dahara (cavity of the heart) : and what 
is in that is to he sought after, that is to be under- 
stood,” We are taught that from the plane beyond 
the mental, if we look at the solar system from the 
Turiya plane, the whole of it looks like an outspread 
flower in space, all the petals joined at the base and 
the tips of the leaves representing worlds. The. 
reason why the solar system is compared to a lotus is 
■ because it looks like a lotus to a seer j it looks like a 
flower ohtspread in space, the central Sun being its 
centre. "The vertical section of a tube” is also 
mentioned. Probably it has the form of Lotus in the 
concrete worlds, being nothing but the Akas'a in the 
abstract state. Whether we call it lotus or egg, it 
dees not matter : it is the Kara^a Sarira, having 
its centre in the heart. Before we go into an 
explanation of the lotus and its contents, in order 
to understand the Vidyas, we shall have to explain the 
word Purusha, or Self-consciousness, occurring in the 
tlpanishads, 

PUEtrSHA 

It is a fact known to all students of Vedanta, that, 
according to the MUndiikya-‘XJ‘panis]iad there is an 
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Adhishtliana-Chaitanya to eacli of the three S^ariras_, 
or bodies ; the three consciousnesses are called Yis'va, 
Taijasa and Prajfva. We know that the one Jlvatma, 
or Purusha, in going down into each body or plane, is 
given these different names. What therefore is the 
siib“plane of a plane into which it descends? Por we 
ail know that in the one Absolute, there is no matter 
to condition It. In the seventh or highest plane, the 
highest rarefied matter conditions It. It being the 
Adi, or Mahatic, plane, there is the one Lord condition- 
ed by the one Maya. The differentiation into many, 
as Ahamkara manifests, is in the sixth sub-plane, 
and it is here that the Jivas separate themselves as 
many. In the Theosophical literature, the ray of A.tma, 
viz., Buddhi, the sixth ' Principle ’ comes forth fi’om 
Atma the seventh. In the Upanishads, the Jivatma 
is compared to the sparks issuing from the flame, while 
the Gita compares it to a ray of light from the Sun. 
But in the Upanishads, further descriptions are given 
of it ; Mmidaha- U'panisliad, III, i. 9 sa3'-s : 

l “ This atomic Atma (soul) 
is to be known through Clietas (thinking), into which 
Prapa has entered fivefold.” 

Sveiasvatai'a v. 8, 9, says : 3TRT5T- 

iTmrsc^Tqfrsfq w: ^ w ^ » 

Wnl ll “ The lower 

one endowed with the quality of Buddhi and with 
the quality of body is seen small like the point of a 
goad. That living Jiva is to be known as part of 
the hundredth part of the point of a hair, divided a 
hundred times, and yet it is to be known as endless.” 
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There are other iilasfcrations also mentioned in the 
0pamsliads, such as barley-corn, etc. 

In Yoga-Vasishthci,, as well as in ^ Purusha-Sukta *, 
it is Mvara-s'ukavat, or like the ' tail-end of paddy. 
From ail these quotations, it is clear that the Jiviitma 
is differentiated from Paramatma through its limiting 
adjunct of the subtlest or atomic matter, which is 
said to be technically Avidya by the Yedantins. 
Different comparisons are made of it as the 
atom, a hair divided manyfold, the |>oint of a 
goad, or the tail-end of paddy, to show the ex- 
treme smallness or subtlety pf the Jivatma. It is 
this Jivatma, that is indestructible. But how can it 
be, when it is atomic or has its limiting adjunct, 
which naturally should be subject to destruction ? 
The reply is given in one of the passages above 
quoted. Though the Jivatma is to be known as part 
of the hundredth part of the point of a hair divided 
a hundred times, yet it is also to be known as Ananta 
or endless. It has two aspects, the lower and the 
higher. In the higher, it is the Infinite, but in its 
lower it is finite. 

In Yoga- Vanishtlm^ this very subject has been put 
forth from another aspect. It is correlated with 
Ahamkara, as said before. There are, it says, three 
kinds of Ahamkaras, The first is where one identi- 
fies himself with the body, though he is intellectually 
convinced of the souFs existence : the second is where 
he identifies himself with the Nivara-s'uka and rises 
above the identification with the foody. The third 
stage is where he identifies himself with the 
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whole iiniverse instead of the atomic unit. In the 
fourth stage, he rises above the universe. All these 
are stages of experience. They are not matters of 
theory, but of direct perception. Therefore when we 
say the Piirusha goes to this centre or that, it is this 
atomic unit, or JSFivara-s'dka, that moves. 

Another aspect of this Purusha is stated in the 
sixth Pras'na of Prasnopaninhad as being shodas'a- 
kalA or sixteen-rayed. With these rays beginning 
from Prana the Purusha forms the Karan.a SWira 
with its accompaniments. Prom Pra^a arise s'raddha, 
the five elements, organs, mind and food. Prom food 
arise energy, tapas, mantras, karmas, and worlds, and 
from worlds the names (or forms). These are the 
different rays of Purusha going to constitute, in the 
lower worlds, concrete for ms. This is for the purpose 
of meditation how the bodies, etc,, arise from Jivatma. 

Therefore when in meditation one habituates 
himself to retire into his , heart in his ordinary 
waking state, it is this Purnsha that goes into the 
snshupti-avastha of tlie plane he is in, viz., its 
Karana, or Bahir (outer) Akas'a; when the identi- 
fication with the physical body ceaises, he rises in 
meditation into the inner Akas'a of the ' heart but 
external to the Pran,as therein. When he luses to 
the sushupti of the third plane, he is within the Pranas 
in the inner Akas'a of the heart. This is the shorter 
cut mentioned by the dccultists. The purusha rises 
from the sushupti of the physical to that of the 
astral, and then to that of the mental — ^all these — ^in 
the heart. 
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Before we go into the centre of the lotus of the 
heart, we have to understand all about its outer 
fringe, or petals. In the second of the two chapters 
of the Ghhandogya- npa7iwhad, treating of the G-a- 
yatri-Yidya, we have been given hints as to this, in 
the heart there are said to be five or I)eva 

gates : four towards the four quarters and one 
upwards. At each of these gates are posted some 
powers. The Upanishad says that if meditation is 
made on them in the heart, certain results ensue. 
Let me put it in a diagram thus : 

(N.) 

. ■ ■ ■ Parjanya . , 


ap.d Saniana 


and 


Vak 

(W.) Agni_ 


and Apana 


Akas'a 

Udana 


Sun 

Bye 


and Prana 


C^5.) 


... . '. and Vyana. 

(s!) 

Now since the heart represents the centre of the 
Karapa Sarlra, and as the Karana is the cause of 
the other lower bodies, all the germs of the organs 
in the lower, viz., astral and physical should be in 
their cause. We know that the Mandukya-Upani^hoA 
attributes, to the Jagrat and Svapna Avasthas 
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and hence to the first and second bodies, nine- 
teen Mukhas, or facets. They are explained to 
be the five Jnanendriyas (organs of knowledge or 
seiivses), the five Karmenclriyas (organs of action), the 
five Pranas (life-breaths), and the fourfold Antali- 
karna (internal organ). The five organs of sense have 
two centres only in the causal body, viz., the eye and 
the ear : the first two organs , of smell and taste 
being merged into that of s%ht, and the organ of 
touch into that of hearing. As these organs are 
correlated to the five elements, Pythivi and Apas 
become merged into Agni, and V ayu into Akas'a. In 
the Karmendriyas, Vak alone remains : the Antah- 
karana is taken as one only. In the upper gate there 
is Vayn to unify them as one. In sushupti, the 
Adhishthana Devas of the organs do not work in 
them, but retire into their respective centres in the 
heart as before stated. Though there are the organs 
in the lower plane, they are unable to function on 
account of the Prana and the Chaitanya having been 
withdrawn into the higher. In the Major Upanishads, 
such as Kena, we find the eye and ear alone 
mentioned as the organs of sense. Why ? Since 
they alone exist as potential centres in the karana 
condition. So also with reference to the other 
organs. This is with reference to Adhyatniic or 
human standpoint. According to Dahara-Vidya all 
the worlds are in the heart, corresponding to the 
human divisions. The Sun is the gate for the first 
world : the Moon for the Second': Agni for the third ; 
Parjanya for the fourth : and Akas'a for the fifth. If 
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we imagine the worlds as concentric circles. therein^ 
we have the gate of the first world on the east or the 
heart, through the Sun, and similarly with reference 
to the other gates. The Sun stands for Prthivi : the 
Moon for Apas ; Yak for Agni and Parjanya for Yayu. 

Coming to the Pril9.a3, we find that Px’ana and 
Apana are positive and negative, and hence are 
posted in the opposite gates, east and west ; their 
functions being inspiration and expiration. Yyana 
is the neutral or Laya point of the two. As S^rS 
Sankara puts it : It is the Sandhi (connecting point) 
of Prana and Apana striving for Kumbhak, and does 
all actions involving expenditure oE energy. When- 
ever actions are performed which involve expenditure 
of energy, such as jumping, etc., we have to control 
the breath ; inspiration and expiration meeting' 
therein. Samana is that which carries all the. rasas ■ 
(or chyle) of the food digested to all the parts of the 
body. Prana and Apana corresponding to Prfehivi 
and Agni, Samana corresponds to water. Hence it 
is in the middle point of the two connected with 
Yyana as its antipodes. Samana Expanding and 
Yyana conti*acting, they, are at the o]'3posite poles of 
the central point of Praijta and Apana. Udana is at 
the higher point, as it performs the function of taking 
upward and unifying all the Pranas into one, and 
taking up the Jiva to the higher worlds. It is the 
cause of 0,11 Karinas which tend to go up. In the 
Upanishad, it is compared to a fisherman, who casts 
his net in the waters, and after catching the fish 
draws the net together as.one unto himself. In th.e 
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upper gate, the Udana is merged into Y^'u (the 
Samashti) which again merges into Akas^a. Thus 
therefore when, in the Vi^Ss enunciated above, the 
XJpasaka is asked to meditate upon the elements, Sun, 
Moon or another, he should meditate upon them 
in the heart. Take the eastern gate. He should 
meditate upon the eye and its counterpart in the 
Universe, the Sun. The Prana also should be 
meditated upon there. Then it is said in the 
Gayatri-Yidya , that he would become full of Tejas 
and be able to consume or digest food. As regards 
the other gates, viz., south, west, north and upper, 
the meditation upon them generates the following 
results respectively (1) prosperity and fame, (2) 
divine effulgence and digestion of food (3). reputation 
and beauty j (4) glory and strength. 

Beyond these five gate-keepers, who make heroes 
to be born in the family of him that knows them and 
bestow heaven on them, there is the, Supreme Light, 
which is the same as that which shines glorious above 
yonder heaven, above this world and above all others, 
large and small. It is here the individual soul is led 
to the Supreme Soul beyond the gate-keepers. This 
is called the Vidya of Paramjyotis but it is only a 
part of Giiyatri-Yidya. Hence the Ghhm<^ogya, says 
in another place thus ; 
qR ^ . . . H 

« Even like unto them, the soul through samprasada 
(serenity or peace) issues forth from its body, attains 
the Paramjyotis, and assumes its own genuine state 
■— YIII, xii. 3. 
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The heart is described in the Upaiiisliads in other 
ways. It is said . to, be a lotus of eight petals or 
twelve petals. In the latter case, it is that which is 
located in the Sukshma or subtle body. In that 
siibtle body, are said to be different Chakras or 
wheels; or Padinas or lotuses. The Muladhara, the 
first of which is situated at the base of the spinal 
column and hence is called its Muladhara, or primal 
support, is endowed with four petals. Similarly one 
centre after another has its own number of petals, rill 
we come to the Anahata Chakra in the heart where 
it is said to be twelve-petalled ; the 12 petals having 
their functions of generating the letters - of the 
Samskyit consonants from qp onwards or colour, etc. 
But the eight petals are described more in the 
Upauishads, as the centre to which the soul goes in 
sleep. According to its tendency, it goes to one or 
other of the petals therein. The heart of eight petals 
is probably situated in the lower subdivision of -the 
third world. The eight petals may also refer to the 
directions, cardinal and ordinal. But in the subject 
of Vidyas with which we are concerned, these aspects 
of form are unnecessary. We are concerned with the 
meditation in the Karana S'arira which is in the 
higlier subdivisions of the third world and from 
which the disciple, has to rise. Hence it is probably 
that none of the Vidyas makes mention of the differ- 
ent centres of the astral heart in svapna or dream or 
the eight petals. Therefore only the four gates of the 
heart together with the upper gate which forms the 
fifth, wherein are posted the different powers are 
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necessary’ for us. We may proceed to understand tlie 
different Vitjyas. Only it is the G-ayatri-Vidyaj as 
explained in the third AdhySya of Chliandogya- 
Upanishad) that furnishes us with the hey to unravel 
the mysteries connected with the different "Vidyas. 
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In the eastern gate o£ the heart, are posted the 
gate-keepers of the eye, the sun and Prana. Let us 
first take up the Vidya relating to the eye. Gkhandogya 
IV, XV. 1 says ; ^ 

?r5gl# U “ That being who is seen within the eyes is 
verily the soul, said (the tutor) . He is deathles>s or fear- 
less. He is Brahman. Should any ghee or water drop 
on Him, that passeth away.” In the Akshi-Vidya, 
the meditation is not external but only internal, y/ 
We are not asked to meditate upon the external ^ 
eye but upon the Purusha in it which is no other 
than our soul. This Purusha as has been already 
remarked is that which functions in the waking 
condition. In the Brhadaraiiyaha quotation ^ given 
above, we find that in the Jagrat the Purusha has 
two aspects, Indra and his wife IndriSnT or Virat 
who are made to preside over the right and left 
eyes respectively. Hence it is that both these 
that have to be conjointly meditated upon. If 
meditated in the heart, one is led to the Sushupti state : 
but in the two eyes , visible in the body, then one 
is led beyond the Jagrat only. That soul is said 
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to be Brahman himself. Through this meditation, 
one is led to Brahman or Saguna Brahman. Through 
this meditation, the Amanava-Purusha above alluded 
to takes the devotee through the Devayana path 
to Saguna Brahman. VVhat are the results of 
this Vidya]? They are three in number, Samyadvama, 
Vamani (receptacle) and Bliamani (effulgence). In 
the first and second cases, all adorable objects 
(Yama) merge into him, he being the receptacle and 
in.the last case, he becomes effulgent everywhere. 
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Iisr order to correlate them, vi/i., the eye and the siin, 
its counterpart in the universe, there is a passage in 
JBrha4a,rmiyaha, V, v. 2. ^ aTTI^^ 3j- 


“ That Satya is Aditiya, the Purusha dwelling in that 
orb and also the Purusha (dwelling) in the right eye. 
They abide in each other. The former abides through 
his rays in the latter (by the manifestation of objects) j 
.and the latter in the former through his senses (oi’ 
perception). When he quits the body, he beholds 
that pure orb (vix,, the moon); the rays do return to 
him,” Hence in order to effectually perform the 
Akshi-Vidya, its counterpart in the cosmos or Solar 
system has to be taken up ; only when the two are 
correlated and meditated upon, there will be conscious 
acting in both. Otherwise through the Ak.^^lii-YidyS 
alone, there will be but an unconscious acting through 
the eye with hut selfish result.s. Hbnce the meditation 
in Akshi-Vidya is to be carried on in the eastern gate 
of the heart,, with Purusha of the right eye, vin., Tndra 
to be correlated with the Purusha of the Sun, as 
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after death or otherwise the former becomes merged 
into the latter, 

A:ditya-Yidta 

The Aditya-Vidya is mentioned in the Ohhaniogya- 
Uparmliad 1. vi. Band 7 thus; ’3T'4 ^ 

3W 3Tr5[4^R^I TT^ U 

f I Tn^¥2fr 4 11 

“ Yerily, the white brightness (light) of the sun is 
Sa ; that which is Nila (blue) — very black — is ama 
whence comes Saina. That resplendent Purusha of 
golden hair and whiskers whose whole body even unto 
the nails is of gold, whom we behold in the interior 
of the sun and whose eyes are like lotuses red as the 
posteriors of a monkey is, called Ut. He verily is 
above (Ucigata) all sin. He indeed ascends above all 
sin who knows him thus.” 

Therefore one who realises the Aditya Purusha 
through the above Yidya is able to rise above 
all sin and eventually reach Saguna Brahman, 
Here the word ‘ Satya ’ may be noted as used in 
the aforesaid Brhadaranyaha-Upmishad. It is com- 
posed of three Aksharas or syllables : 4, and 4. 
The first and the last are said to be truth, while 
the middle one is said to be Anrta or falsehood, 
the falsehood being thus encompassed by truth on 
either side. If the Solar system be divided into 
three regions, naturally the middle or Svapna world 
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is one of falsehood. In correlating the Purusha of 
the eye with that# of the universe, the meditation is 
also thus : 

fRi fr 5n|; 5 srrtgr I srrali I 

f^cf 3f a 

^rs4 1%^- m 

# ^Tf # ^ri:l ^T% 5r%r srr^ 
cr#'Tf%q‘^r% iFd n 

— Brhadaranyaha-JJ'panib-had, V, v. 3, 4. 

Bhiih is the head of the Purusha, dwelling in that 
orb of the sun, there being one head and also one 
Akshara — Bhuvah, the arms — there being two arms 
and also two syllables — Suvah, the foundation — there 
being two foundations and also two syllables. His 
representative name is Ahar (day) ; whoever thus 
knows, destroys (hanti) and relinquishes (Jahati) sin. 
“ Bhuh is the liead of the Purusha dwelling in the right 
eye, there being one head and also one Akshaj*a — 
Bhuvah, the arms — there being two arms and also two 
syllables — S avail, the foundation — there being two 
foundations and also two syllables. His representa- 
tive name is Aham; for whoever thus knows, 
destroys and relinquishes sin : 

Thus Akshi- and Antaraditya-Vidyas may be com- 
bined as one. 


MADHU-yipYA 



As Madhu-Vidya is connected with the sun, I 
have taken dt up here. It should not be confounded 
with the Madhu-BrJfhmana or chapter in the Brha- 
daranyaha, II, v. where Dadhichi, son of Atharvan 
explained to the two Aswins at his own peril this 
Madhu or honey, as being in all objects through the 
Atma in them. The Madhu-Vidya is explained 
in ChhUndogya, Adhyilya III, from Khanda i. to 
XI. In the first Khanda, the sun is said to be the 
Madhu or honey of all Devas. Here certairi descrip- 
tions are given, which have to he entered into. 
Adhyaya III, Khanda i,, runs thus: 

i| 'i li % STfstl 

n^ii trgi^s5?vi^^JTf5Rfrs5^Rr‘^5r 
df|c['A^q?k ii«ii 

“ Oni, verily Aditya, the sun is the Madhu (honey) of 
the Devas j Dyau (heaven) is the Tiras'chinavams'ah ; 
Antariksha is hive (or honeycomb) ; Mariohayali (the 
rays) are the eggs of the sun ; the eastern beams are 
the eastern honey cells. The !^gvedas form the 
flowers ; and the waters are the nectars. Verily those 
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]^k hymns made T^pas upon the Rgveda. Out of 
them arose fame, Tapas, the organs, energy, food and 
other like essences. They flowed and rested round 
the sun. Verily thence proceedetli the redness of the 
sun/’ Similarly other directions of the sun are taken 
up viz., the southern, western, northern and upper, to 
which are attached the Vedas, Yajur, Sama and 
Atharvapa as well as Brahma with the rays arivSing of 
colonrs white, dark, very dark and Kshobhata (quiver- 
ing light) in the centre of the sun. Then from the 
sixth section onwards, the different Devas who enjoy 
the nectar at each direction of the sun are described 
as Vasua with Agni at their head, Rudras with Indra, 
Adityas with Varupa, Maruts with Soma and lastly 
Sadhyas with Brahma at their head. 

Then in Khapda xi. it is stated that beyond these 
there is neither rising nor setting, but there is the 
remaining alone at the centre : ^ 

, , . mil 

.From the above quotation, it appears that the third 
world is described as Tiras'chinavama'ah and the 
second world as honeycomb. The word Tiras'china- 
varas'ah is ti'anslated by some as “ arched bamboo ” 
and by others as “ cross beam I prefer the latter. 
Why should the second and the third worlds appear as 
such in the solar system? We all know that the 
three worlds are like eggs in apace, the higher 
expanding beyond its lower. According to the 
description of the 2nd and 3rd worlds as found in the 
VishnU‘'Ptt,mnaf both have their central axis in the 
sun, the 2nd being between the sun and the earth and 


madhu-vidyI , 


39 


the third being between the Sun and the Dhriiva 
(polar star). It may be thus : 



Probably when one is in the .second world, he sees 
the third world which is away from him as an arched 
bamboo or cross-beam. The cross-beam probably 
represents the axis of activity — called warp and woof 
— seen in the 3rd world supporting the 2nd. Just as 
we, in the physical world, see the sky as a vault above, 
so also the third may be seen as an arch from the 2nd 
world that is seen hanging in space like an egg or honey- 
comb. Just as a honeycomb hangs from an arched 
beam, tied to it, so the 2nd world seems to be attached 
to the upper through the Vayu or prapic cord, as the 
central axis. The Purusha of the sun is located in 
the second world, like the soul of men functioning 
ordinarily in the .second body. The Purusha is not 
the second world itself, as our soul is not the astral 
body itself. The soul functions in the body as its 
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madhu, or honey. Adifcya — the Purusha — is therefore 
the honey in that world to the Bevas living there. The 
.Devas do not drink the honey, but through the mere 
sight are gratified, just as those in the moon are 
pleased through the mere sight of nectar. 

As regards the ceils in the honeycomb, they are 
constructed on a geometrical Ijasis. The whole 
Universe is a four-phased hexagonal solid. Each cell 
is .Hexagon on its sides. If we go into the geomet- 
rical plan of the universe as deducible from 
the .. Upanisliad.s, it seems as if the bees had 
intuitively understood the plan of the universe 
and, reproduced it in the honeycomb. The great 
Sages in comparing the universe to the honeycomb did 
not accidentally hit upon this simile but were able to 
intuit through their higher vision the Gorrespondenee. 

Then in many sections, the analogy oi: the honey- 
comb is carried on. In the difievent directions of 
east, south, west, north and zenith, are said to be the 
Vedas, Rg, Yajus, Sama and Atharva Angiras 
(Itihasas and Puranas) and Brahma (with his guhva 
or occult teachings). The colours are respectively, 
red, white, dark, very daik, and Kshobhata in tlie 
middle. As stated in another place, the very -dark 
colour is but Indigo or dark blue. Of the Devas, the 
Vasus with Agni at their head are in the east ; the 
Budi’as with Inclra, in the -south; Adityas with 
Vainipa, in the west ; Maruts with Soraa in the 
north and’Sadhyas with Brahina (0?n) above. Beyond 
these in the centre is said to be the one Satya which 
has neither setting nor rising. He who knows the 
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Pevas in the smi as partakers of the honey becomes 
himseif one of them and partakes in it himself. The 
hymns of the respective Vedas, etc., are said to 
be the bees or manufacturers of the honey of the 
sun, viz., out of the Vedas or the Itihiisasand Puraims 
or the Guhya Teachings. In other words, the sounds 
of all the Vedas uttered rhythmically generate the 
body or orb of the sun in the different directions. 
In this connection we may quote the following : 

“As studied by H. P. B., a page of the book (of 
Dzyan) would be taken and placed in contact with the 
hand or forehead. It is most powerfully magnetised, 
so that the person thus using it sees unrolled before 
him a cosmic picture ; the events as it were taking 
place before his eyes. In seeing the pictures thojs, 
there is a great stimulation of faculty at the same 
time ,* the pupil hears the most marvellous music of 
the spheres. There is at once a picture and a chant.^’ 
Similarly when the sun had to be created, tlie honey 
In the eastern cells, viz., the sun in the east was 
generated out of the chanting of Rks of the Hgveda ; 
that in the south, out of the Yajus; that in the west, 
out of the Sama ; that in the north, out of Itihasas 
and Puriinas thrbngh the Tapas upon them of 
Atharva Ahgiras : and that in the upper through 
the Tapas of Brahma out of the Guhya or occult 
teachings. In the cours'e of the were 

■generated as results, Yas'as (fame) Tejas, etc., 
which, it is said, flowed to the sun and rested there. 
In the honeycomb, there are in the cells not only 
honey but also eggs hatched by the bees in order 
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to have more bees to generate honey. These eggs 
are said to be the Marichayah or rays. The Vedic 
hymns when uttered, generate the orb of the sim 
which in turn sends out its ray, viz., other hymns 
Tli.us a per.son who goes in for meditation upon the 
sun as the Madhu or honey will be able to drink 
the honey like the JDevas who are there — which 
honey is differentiated by the different directions in 
which it is. If from this the Upasaka or devotee 
wishes to rise to Nirguna Brahman, he has to rise 
beyond the central portion of the sun where Brahma 
is stated to be the Saguna with His Kshobhata 
— the mayavic light existing there. 


PUKUSHA-VIDYA 


In this Vidya, are inti’oduced the above Devas 
VasuSj Rudras, etc. Vedanta-Sutras make mention of 
it in III, III. 2 ; but it does not find a place in the 
list of the 32 Vidyas above enumerated. In this Yidya 
man is represented as a Yajna or Sacrificer. In the 
J^aittinya-Jrafiyahaj x. 64 it is stated thus ; 

For him who laiows thus, the Atma of the 
sacrifice is the Master, S'raddha is the wife of the 
sacrificer, etc.” In the Ghhandogya, III, xvi. also, the 
Purnsha is described as a Yiijna in other ways. The 
question taken up for discussion in Vedanta- 8 utr as is 
whether the above two Purusha-Yidyas can be 
combined as one in meditation. The reply is in the 
negative, as the particulars contained in them differ. 
Comipg to the Purusha-Yidya of Ohhanclogya^ we 
•find mail's life is divided into three portions. The 
first lasts for 24 years and therefore the morning 
ritual (Pratah-savana) is done with the Gayatri 
metre of 24 syllables in. all — each verse being of six 
syllables — with the Yasus as the Bevatas ; should 
any disease afflict him within this age, he is asked to 
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recite the manti'a therein prescribed addressed to the 
Vasus in G-ayatrl metre. Thus he escapes from 
disease and becomes exempt from affliction. The 
next savana is of 20 years till the 44th year and is 
called the Madhyanclinam or noon -savana. The 
Mantra is addressed to the Iludras with '['’rshtup 
metre of 44 syllables— -each verse of 11 syllables. 
The same results of freedom from disease and affliction 
ensue. The third savana is of 40 years till the 84th 
year and dedicated to the Adityas. Here the Mantra 
to be addressed to them is in Jagatl metre of 48 syllables 
— each verse of 12 syllables. ^ t 

^ r% IT g- ^ 

sraw livsil “Verily 

knowing this, Mahiclasa Aitareya said : ‘ Oh, why dost 
thou afflict me ? For I shall not be destroyed 
by thee. He lived for 116 years’. Verily he will 
live for 116 years who knoweth. this.” For the 
Mantras to be addressed to Vasus, Rudras and 
Adityas, the reader is asked to refer to the original 
XJpanisliad. In the first period of man’s life, the 
Vasus are the presiding deity; hence the Prana 
tending towards life is with the Vasus. The Vasus 
(vasayanti) preserve men ; similarly Rudras in the 
second portion of life — corresponding to the house- 
hold life — (rodayanti or) make them weep under the 
sufferings of the household. The third portion of life 
tending towards spirituality, the Adityas (adadate or) 
receive all things as experiences. 


PEANA- AND PEA'rARDANA-VipYAS 


Thkre is yet a tliird element in the eastern gate, viz,, 
Prapa; but in order to dispose of it, we have to 
take all the Pranas together. Prariagnihotra-Vidya 
deals with them all. It deals not only with Prana 
but also with Agni which is posted at the western 
gate or the tliird. The second or southern gate has 
no vidya appurtenant to it alone — ^there being in it the 
moon and ear with Vyana. The reason why no 
separate meditation is prescribed with reference to it 
is probably because it is a gate of Yania and the 
Sandhi or meeting point o£ Praria and Apana. In 
the Ghhandog7ja-Upanviha4, prapa-vidya is dealt 
with in Adhyjlya I, xi. Usliasti Chakrayana, an 
Atmajnrniin goes to a sacrifice with his wife and tells 
the Udgiitr and others that if they should chant in 
praise of Ilini who is the presiding deity without 
knowing His nature, their heads would be lopped ofi 
or splintered to pieces. Thereon the sacrifice was stop- 
ped and the master of the sacrifice, the king who was 
sent for arrived at the spot and after sa,tisfying the 
Great One with presents etc., requested him to initiate 
the priests into their respective mysteries. As regards 
the Adhvaryu, he was initiated into his part as having 
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prana for his Devata. “ Verily all tlieye created 
objects merge into Prana and from it they are devel- 
oped.” This Viclya is dealt with in e,iaUmo in the 
second and third Adhyayas of Ka-mhitakJ. T^he third 
Adhyaya comes under the category of Pratardana-Vid- 
ya, since Pratardana was initiated into it by Indra. In. 
the first Adhyaya, praiia, is made the couch of Brahma 
of unmeasured splendour — Amitaujasam — Paryahtam 
wliicli will be dealt with under the heading of 
Paryaiika-Vidya, In the second Adhyaya, Prapa is 
said to be Brahman itself. Of coarse the Mukhya or 
chief Prana which includes in it all the five Pranas is 
said to be the highest of all. The word Praiias is also 
made to mean the senses. We are perfectly familiar 
with the story occurring again and again in the 
Upanishads how disputes arose between all the senses 
in the body including that legitimately called the 
Prapa, as regards the superiority of one over the 
other and how each Iiulriya or sense went out of the 
body and yet others were able to function in its 
absence and how when the Mukhya Prapa — Prana, the 
legitimate one went out, all the other senses had to be 
wrenched away from the body along with it. In the 
second Adhyaya, Prana, the Mukliya, is shown to be 
superior and to be guiding Manas, eye, ear, Yak and 
others. Manas is said to be the messenger ; eye, the 
guard ; ear, the door-keeper ; Yak, the true woman. In 
another place Yak is said to be the wife of Praria, wliich 
is the deity of deities. In the third Adh3mya of Pra- 
tardana-Viclya, Prana is associated with Prfijha, the 
Purusha presiding over the third body or A-vasthii ; 
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and from tliat we are to rise in meditation to Brali- 
maii. It is needless to state that if meditation is 
CJiTried on in the heart on the different Prai^as in the 
different gates, certain siddhis arise. In PataTijali*s 
Toga-Sutras, it is said that if Sainyama is made upon 
Samana, then a certain Jvalanam or blaxing, as if, of 
fire takes place in the body. This is more easily done 
by meditating upon Samfma in the northern gate of 
the heart. Perhaps the meditation has to be 
associated with the raising of the Kundalini from the 
navel to the northern gate of the heart. Similarly 
with reference to the other Pranas in the other gates. 



PRlNAGrNIHOTH-^^-'^iPYA 

We come to the particulars of meditation with 
reference to the dilferent Prapas in this Viciya. In 
the 32 Vitlyas mentioned above, this Vidya is classed 
under the ’ category of Vais'vanara-Vidya which is 
different from the Vais'viina.ragnHhat is mentioned m 
Brhadamw/aka, ■V,ix. thus : ^rS^Trp^: ^ 

“ The lire whose name is Vais'vnnara is that 
fire in. the midst of the body by which all 
the food that is eaten is digested. From this 
Agni (fire), arises a noise which one hears in closing 
his ears. When he (the soul) quits the body, he does 
not hear the noise.” This is only one of the three 
fires in the body. The first is called, in the 
Garhhopanisluul, .Koshtha or Vais'vanara; the second 
jruumgni and the third, pars'anagni. They are 
posted in the Muladhrira (Sacral plexus), the heart 
and the eyes. They have their counterparts in the 
universe. They are Pavaka, Pavamana and S'uchi. 
In the yidyj'i now under consideration, only one 
Agni is taken into consideration along with the 
five Pranas separately. 
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Pranagnihotra is dealt mth in six sections 
beginning with section xix. of the fifth Adhyaya of 
Ghhandogya. Practically the oblation to the five 
Pranas has to be done daily by the Dvijas, when 
they take the food. With first oblation of the first 
moiithfuh they have to utter the words ; STT'^ d 
with the second, 52TRr<T II with tlie third, QRTJTR 
U with the fourth, U with the fifth, 

T U In the concluding section, we are told that 
he who performs Agnihotra without knowing the above 
has the same reward as he who forsaking burning 
coals pours his oblation upon ashes j but if he should 
do it knowingly, then his sins will be burnt like 
reed-tops cast on fire. * Therefore verily were he, 
who knows, to offer the remnant of his food (even) 
to a Ohandala, he would effect an offering to 
the All-pervading Atma.’ Thereof is the verse ; 

II 

As in common life hungry children look to their 
mothers, so do all the creatures look up to Agni- 
■ hotra — ^verily they look up to Agnihotra.^’ — Ghhando- 
gya, V, xxiv. 5. 

Daily while eating, we utter the five Pranas 
as mentioned above and with each uttering take 
in a small quantity of food with the tips of 
the three fingers. And in order to lead ns to 
^ Brahman from that stage, we utter also the words as 
before : W U ^ \\ 

l^ow in the passages relating to this Vidya, it is 
said that if the words are uttered, the eye 
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a-nd the sun and thereby the Byaii (Heaven) are 
satisfied; with the second, the ear and the moon and 
thereby the Dik (quarters) : with the third, Vak and 
Agni and thereby Prthivi; with the fourth, the 
Manas and Parjanyaand thereby Yidyut (Lightning) ; 
with the fourth, Vayu and Akas'a and all that depend 
on them are satisfied. So far as the organs in man 
and their counterparts in the cosmos are concerned, 
they conform strictly to the statement about the 
heart-gate-keepers in the G-ayatri-Yidya. But there 
is one step more to be taken. The elements corre- 
sponding to them are also here given. One difficulty 
presents itself. Instead of making the first or the 
eastern gate correspond to Prthivi and the third or 
its opposite gate to Agni, the reverse is adopted. 
And why ? For this purpose we shall have to 
quote another passage from the GhharK^ogya^ lY, xvii. 

mu 

Prajapati made a Tapas on Lokas ; and out of 
the (Tapas, extracted their essence, viss., Agni from 
Prthivi, Yayu from Antariksha and Aditya from 
Pyau (Heaven) Hence Agni is the essence or Rasa 
of the first world and the Sun is the essence 
of the third. Thus it is clear that if one 
should knowingly before taking food go into 
his heart gates and mentally utter the Mantras 
corresponding to the respective Pranas, the dif- 
ferent organs are kept in a healthy condition in 
the lower states too ; thus if the Karana body is acted 
upon, the lower states should thereby be affected. 
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Then the devotee has to rise beyond the five Praijas to 
Brahman as stated before. Here I have to make 
mention' of two Mantras which are uttered both 
before and after taking food. One is uttered before 
the five Pranas are uttered, vi2;., and 

the other, On both occasions, water is 

sipped with the uttering. Through the first Mantra 
the water is made the or bed on which the 

food is laid and in the other, the water is made the 
or upper covering for the food. 


UPGITHA-YIDYA 

OoMiNci to the third gate, we have Agni and Vak, 
Begarding the latter, we have the TJdgitha-Yidya 
But Yak itself has no Yidya allotted to it. It is 
described as a milch-cow with four udders in Brhad- 
dTanyaha,Y,Ym, 

^vn lim 

“Let one meditate on speech (as) Dhenu (milch- 
cow). Her four udders are the words “Svaha^’, 
“Yashat”, “Hanta” and “Svadha"’. Two udders 
the words, Svaha and Yashat feed the Devas; 
the word, Hanta feeds men j the word, Svadha, 
the Pitrs. Her bull is Prana; and the calf is Manas. 
Ghhandogya makes them a Mithuna or Couple. 
Thus Prana acting upon Yak generates Manas ; Yak 
is fourfold ; Para, Pas'yantI, Madhyama and YaikharL 
In the Udgitha-Yidya, these four stages of Yak are 
mentioned. Even in the Gayatri-Yidya, Yfik is the 
first thing mentioned to render it effective, as all 
mantras have to be rendered effective through it. 
The Udgitha-Yidya is treated of in the Samaveda 
Hpanishads as Udgitha and in other Upanishads as 
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Prarsava. The question arises in the Vedanta-Sutras 
whether they are different Vidyas or the same. All 
are one Vidya only is the reply. In the Ghhandogya 
Upanishad, the first Mantra is ^ 

*^Let a man meditate upon this letter (Om), Udgx- 
tha.” Similarly the Mandukya-Upanishad treats of this 
wholly. The different svaras of Udgitha are not 
mentioned in the important Upanishads. But we 
find from other Upanishads that there are different 
svaras to it. In Naradapanvrajaka-Upanishad, it 
is stated to have many svaras. But it is too big a 
subject to be treated here. 


NICHIKETA-AGNI-VIPYA 

As stated in the Kathopajihhad, when ^hTaohiketas 
went to Tama^ the second boon that was granted to 
him was the knowledge of the Heavenly fire, vi25., the 
fire of the third world. Its corresponding seat in the 
human body is said to be the cavity of the heart. 
Beyond knowing that this Agni has been called by 
his name and that if the third Agni were known 
the two lower worlds would be known, we are in the 
dark as regards other points. But if we go into the 
next Yidya, we are able to know something more. 


UPAKOSALA-YIDYA 

IJpAKOSAtA KAMALATAiTA was a disciple of Satyakama 
Jabala who also has a vidya after his name. He 
tended carefully for 12 years the Agni of his guru as 
a pure Bralimacharin. When the time to give leave to 
his pupils came, all were given permission to return 
home except IJpakosala, In spite of the entreaties of 
his wife, the guru neither initiated the pupil nor gave 
leave to him but went on a pilgrimage. In his absence, 
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the disciple fell ill and abstained from food, on account 
of his mental troubles. The master’s wife prevailed 
upon him to take some nourishment but in vain. 
Then the Agnis began , to commiserate his pitiable 
plight and initiated him into the secrets. All the 
Agnis, collectively and separately, imparted to him 
the truths, till at last the Guru returned from his pil- 
grimage and gave the final touch by teaching the 
Akshi-Vidya already spoken of. This occurs in 
Chhdndogga,lVyX. to TV. 

We shall take them in order. All the Agnis together 
said first : JTTnt ^ ^ ^ — Chhdndogyaf IV, 

X. 5. Prana is Brahman; Kam (happiness) is 
Brahman ; Kham (Akas') is Brahman.” Then Garha- 
patya Agni instructed him thus : 

^ q- trisf ^ 

11 ^ 

ll — Ghhau^ogya, 

IV, XI. 1, 2. 

“■Prthivi Agni, Anna (food) and Aditya (are my 
body). Thereof the Purusba that is seen in the sun is 
I — ^verily I am He, He destroy ebh the sin who know- 
ing this adoreth Him ; he attaineth the region (o£ 
Agni), enjoyeth the full limit of existence, passefch 
his life in glory and his race wasteth not. We 
support in this and Higher lokas who knowing this 
makes an Upasana of him . . . . ” Then Anvaharya- 
pachana fire said similarly with this difference : 
Apas, pik, Hakahatra and Ohandramah (moon) axe 
my body; myself being the Purusha in the 
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moon. The third fire Ahavaniya said ; “ Prana, 
Akiisf', pyau and Vi(Jyut (are ray body) ; myself 
being the Purusha in the Tidynt (lightning),” After 
he was instructed thus, the guru returned from 
his pilgrimage and finding that his disciple was 
beaming with divine effulgence asked the reason ; 
to which the S'ishya replied that he was instructed 
by the Agnis. The teacher said that the Agnis had 
instructed him merely about the attaining of the 
different lokas stated therein. For which purpose, he 
asked his disciple to take up the corresponding centre 
in the body, viz., the eyes in the heart as stated before. 
Of the three fires in man, as I have already stated, 
that in the stomach is here described as Garhapatya 
(corresponding to the first world or loka) ; the 
second, to the second loka ; the third, to the third 
loka; the Agni being here described from the 
standpoint of the Lokas or Worlds: Hence the 
meditation upon them leads to the worlds therein 
described. If we go into the Bevayana path, we 
are led to the Agni loka through these meditations ; 
the Agni loka being the fir.st loka to which one is led 
by the Amanava-Purusha after the latter meets the 
former. Ail of them said collectively that collective 
meditation led tlje devotee to Prana and Akas'a which 
typified the happiness of Brahman. With this, the 
Guru supplements the Akshi-Vidya, probably because 
it leads to the Lokas corresponding to it, viz., Surya 
loka. Then the Guru said : " Child, they (the Agnis) 
have spoken to you about lokas. I too will speak to 
you about them.” 


SATYAKAMA-VIDYl 


PfiOM the Vidiya of the disciple, we shall pass to 
the Viclya of his Grura, Satyakama who in his turn had 
his own difficulties. This also occurs in the same 
Prapathaka lY of C?hha»i9fop?/a previous to the former 
Khapdas, viz., iv. to ix. Satyakama wanted to live in 
the house of his Gturu as a Brahmacharin and so 
asked of his mother her gotra. The mother J abala 
was unable to state it, on account of her not having 
inquired into the gotra of one of the guests that had 
attended her husband’s house and to whom he was born. 
Therefore passing under the name of Satyakama 
Jabala, the latter being the name of his mother, he 
went to Haridrumata to be his disciple. On the 
teacher asking him his gotra, the young man made a 
clean confession that his mother had not known it. 
The Teacher said : ^^hTone but a Brahmana can say so. 
You have not departed from the truth, I shall invest 
you with the holy thread.” After taking him as his 
disciple, the teacher selected four hundred lean and 
weakly cows and asked him to tend them. With his 
resolve of not returning to the house of his guru till 
the cows became a thousand, the disciple departed. 
When after many years the cows had multiplied into 
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a thousand, a Bull asked him to take them back to 
the house of the teacher. Then it was, appreciating 
the true devotion and zeal of the disciple, the Rsliabha 
(bull) and after it Agni, Surya and Madg.u {Vayn) 
taught him the four kalas or Padas of Brahman. 
The Rshabha mentions the four Diks or the quarters 
as the first kala of Brahman, the meditation upon 
this quarter of Brahman as the Prakas'avan (shining) 
leading to the Prakas'atvam or renown of the devotee , 
Agni similarly descants upon the nextpada as Prthivi 
(Bhuh), Antariksha, Dyau and Samudra (ocean)— -prob- 
ably corresponding to Parjanya. The meditation is here 
as the Anantavan (endless) , Surya says of the third 
Pada as Agni, Surya, Chandra, and Vidyub (lightning). 
It is to be meditated upon as the jyotishman (efful- 
gent). Madgu (vayu) says of the fourth Pada 
thus : Prana eye, ear and Manas. It should be 
meditated upon as Ayatanavan, having them in the 
Ayatanam (or abode of body). After these instruc- 
tions are over, the disciple goes to the house of the 
teacher where he was informed of the teachings given 
to his disciple as above mentioned and where the 
teacher sets his seal upon them as a Guru, since no 
teaching will fructify without the seal of the teacher. 

The former teaching, viz., of XJpkosala was from 
the standpoint of Agni merely. Here the feet of 
Brahman are described from the standpoint of the 
different directions (diks), the lokas, the centres in 
them from which we have to rise from one loka to the 
other and the corresponding centres in the hu- 
man body. Bach meditation has its results. This 



SATYAKlMA-TIDYA 


50 


knowledge merely supplements or explains that in the 
Qfiyatri'Vidya about the gates. All the worlds, 
Devatas and centres of the body are only in the differ- 
ent Biks of the One. Hence each direction is made a 
kala or pada of Him. Should one meditate upon the 
Biks of the heart, ho becomes Prakas'avan, i.e., one 
with the Prakas'a or light or renown everywhere. 
Should he meditate upon the Lokas, he rises above 
them to the eternal time and hence he is called 
Anantavan, Should he meditate upon the Bevatas 
of the world, he is gifted with the Jyotis or spirit- 
ual light of them. Should he work in them centres of 
the body, he makes it an ayatanam or abode through 
which the spiritual influence is poured down. Hence 
he becomes an Ayatanavan. Thus He hecomes or 
reaches the Saguiria Brahman. 



VAISfVANARA-VIDYl 


In tills connection we may deal with the Vais'vanara- 
Yidya too. Fiye grhasthas or householders met to- 
gether and wanted to know something of Atma and 
Brahman. They were great S'rotriyas or knowers of 
the Vedas. Their names were Prachinas'ala, Satya- 
yajha, Indradyumna^ Jana and Budila. Unable to come 
to any decision, they went to Uddalaka Aru^i who too 
was unable to solve their questions. Then all the five 
together with Uddalaka went in a body to As'vapati 
Kaikeya who had learned of the Vais'vanara Atma. 
As'vapati after finding that the wealth which he offered 
in sufficient quantity- — ^his kingdom being one in which 
there were not thieves or other evil-minded persons — > 
was not acceptable to them, they having come to him 
for the knowledge of Atma, asked them to come on 
the morrow. When they came as fit disciples with 
the samit (or fuel) in their hands, he asked them each 
a question as to the Atma meditated upon by each. 
They said respectively the following : Dyau (Heaven) , 
Surya, Vayu, Akas', Apas and Prthivi. Therenpon 
the teacher said that each of them was but worship- 
ping an aspect of Vais'vanara Atma ; its head is heaven 
or Siitejas : its eye, Surya and Vis'varupa ; its breath. 
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Vayu or Prthakvartma (of various courses) j its trunk 
or body is Akas' (or Bahula) ; tlie Apas is the moon, its 
fundament causing Rayi, the wealth; its feet, the 
Prthivi; his heart, the Vedi (sacrificial platform) ; 
his hand, the sacrificial grass ; his heart, the garha- 
patya fire ; his Manas, the Anvaharyapachana fire 
and His face, Ahavaniya fire. Thus we find 
the Yais'vanara Atma is said to he the Atina 
pervading the three worlds : but in the descrip- 
tion, the three fires are said to be in'his universal 
body. Here the universal soul is described from the 
standpoint of Agni and the IJpasana is conducted 
from the standpoint of Agni Yais'vanara only. Bach 
of the householders that came for instruction is said 
to have obtained wealth or any other in the world 
according to that aspect of Yais'vanara which he took 
up for worship. Though this Agni has the three 
worlds in it, yet it is really the first Agni or Lofca 
which consumes the food taken in. For it is in this 
connection the succeeding verses come which are 
related to Pranagnihotra-Yidya and which have been 
described before. This viclya is dealt with in 
Chhandogya, Y, xi. bo Tm.. 


pa:^ohagni-vipya 


This vidya is dealfc with in Chhdndogya, V, ni. to x. 
and Br}iadaTa7iyaha,Yl,ii. as also in KatishUaklhvieRj. 
Sfvetaketu, son of Uddalaka Aruni, a Briihmarta goes 
to the court of Pravahana Jaibali, a Kshattrija king 
who puts him certain questions which he is unable to 
answer. Returning to his father and finding him 
unable to answer them, he goes back to the king 
as a disciple and is explained the Yidya called the 
Panchagni-Vidya or Yidya of the five fires. As 
before explained, there are only three fires. How comes 
it now there are five fires f Besides the three fires of 
the three worlds, two more are given, viz., that 
in the man and that in the woman. The soul 
on its return from Svarga to be born again in a body 
has to pass through these five fires in order to get its 
fresh body. Naturally it -is the fire that disinte- 
grates the bodie.s as well as other things. How then 
can it be said to be the generator of forms ? Pire 
has two functions, viz., to destroy as well as to create 
and preserve forms for the souls to tenant. The 
particles of Prthivi or earth are joined together 
through water and hence the required form is 
generated. But in order that the form may be kept 
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intact, it is first exposed to the sun’s heat and 
then burnt in the fire to be preserved for 
a long time. So also when the *soul descends 
from the third, world, it has to be provided with a 
body in each world. In each of these planes 
when it has to be provided with a body, an Agnihotra 
is performed for getting a body in each world. 
Take the Agnihotras performed in the physical plane. 
When oblations of rice, ghee, etc.,, are offered in the 
homakur,ida, Agni burns up into particles the 
oblations and carries them in a subtle condition to 
the Devas invoked through the Mantras. The 
reverse process also takes place in it. Take an 
illustration. Ip the sacrifice performed by Das'aratha, 
the Agni-Devata takes a physical shape and comes 
through the Agni with the Payasa or liquid food and 
after handing it over in a physical condition, dis- 
appears through the same channel. When a man’s 
body becomes very hot or excited through some 
sudden cause, it begins to perspire. Similarly the 
same process takes place in this Vidya. When the 
soul, after all the enjoyments of Svarga are over, 
descends to the earth, it first takes up the mental 
body in the Rupa plane of Svarga, The first 
Agnihotra therefore takes place in the third 
world; then the second body, in the astral world; 
then the third body in the physical plane. In 
the physical plane of ours, the soul attaches itself 
to rice and other things. The man eats them and 
then the fourth Homa takes place as Pranagnihotra 
in the food digested by the man’s body ; when the 


64 


THE THIHTY-TWO THDYAS 


seed of man is received into the womb of the woman, 
then the fifth Hotna takes place and then is the 
physical body formed. 

Here the instruction is given by the teacher to the 
disciple. The teacher begins by saying 
yonder in the loka Afterwards the upward paths 
of the soul through the Devayana and Pitryana are 
described ; the teaching winds up by saying in Brha- 
4aranyaka that “ those who thus know the (five 
Agnis), etc. . . . for them, there is no return bo this 
world.^’ In each of these five stages, there are not 
only the five Agnis bub also the five oblations thereof in 
the shape of Water. The five Agnis are : (1) Svarloka 
(2) Bhuvar or Parjanya loka (3) Bhur or PrthivI (4) 
man and (5) woman. The five water oblations are 
(1) Sfraddlia (2) Somorajil (3) Varsha (rain) (4) 
Pood and (5) Betas (seminal fluid). Thence the 
body is produced in the woman’s womb. The first 
set of five is described as Agni and the second, 
as water. Out of the Agni in the three worlds as well 
as in man and woman, when the oblation is offered, 
the result in each stage is of a liquid nature. Hence 
all the five oblations are represented as water. 
We know that rain causes foodj and the food 
which has to be taken into the system in a liquid 
condition is converted into Betas which also is liquid. 
Somoraja is Soma, the king of Pitrs. Pitrs are 
invoked in this world through the Tarpapa or water 
ceremony. Hence in the world in which the Pitrs 
are, they correspond to the water element and are 
(Trp) satisfied thereby. As regards S'raddha or faith. 
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it too is made to correspond to water in the heaven or 
third world. In the Prasna-Upanisha^, S'raddha is 
made to correspond to the sonl^ the essence of which 
is faith. In one of the Vedas, it is stated that or 
Sacrifice is the husband and that SVaddha is the 
wife. The former is Agni and the latter is water. 
In the heavenly world, the Devas offer in the Agni- 
hotra S'raddha as the Ahuti or oblation, just as a 
priest having the Hornaknnda before him offers 
ghee and other articles to the fire in it. 

What is the offshoot of it? Somoraja is born out of it, 
who is again offered in the lower world. Somoraja is 
explained by S'ahkara as the form which the per- 
formers of sacrifice assume after death. Similarly 
what is born in one stage is offered in the next lower 
stage, in order to generate the still lower oblation 
and so on. S'ri S^'ahkara seujs the organs of the body 
in their relation to the soul are here the officiating 
priests of the x\.gnihotra. Considered in relation 
to the Devas, they are Indra and other I)evas who 
are the officiating priests of the fire of Heaven, etc. 
They offer the fire sacrifice for the sake of the fruit ; 
they perform the same sacrifice again. In this 
manner, the organs are called the Devas. In this 
our present world also, any offering as ghee, milk, 
etc,, thrown into the sacrificial fire and consumed by 
it enters, in its invisible subtile form together with 
the sacrificer, the Bhuvar world in the form of smoke 
and from the Bhuvar into the Suvar. There in 
the subtle waters, the effects of offerings — the part 
of the fire sacrifice — bearing the name of Sraddha, 
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which create another body for the sacrificer in the 
world of the mooii in the heavens are offered. There- 
foie the waters which are parts of the fire sacrifice 
and the cause that the sacrificer obtains another 
body in the world of the moon are called S^i’addha. 
This is the explanation for S'raddha being called 
water. This is for going above. As above, so below. 

In this Agnihotra there are in each stage the 
fire or Vecli, the fuel and the fiame as well as 
those which issue out of the flame, viz., smoke, coals 
and sparks. All these six are put forth in these 
five stages. Brhadaraiiyaha has some differences in 
some points from Ghhanclogya in their correspondence. 
In the heavenly world which is the Agnikunda, the 
fuel of Aditya, the sun, is placed whereby at first the 
smoke of his rays arises ^ and afterwards at the fire 
ignited, there arises the flame of the Day of the world. 
As regards the coal which arises after the flame sub- 
sides and the sparks which arise out of the flame, Brha- 
4aranyaka puts them as the Diks and Avantara-piks, 
hut Chhandogya makes them the moon and the stars. 
These two sets are allotted by the above twoDpanishads 
between the third and the first worlds. In the third 
world, the sun being tbe flame when the Agnihotra i.s 
finished, the coals should he naturally the moon and the 
sparks should be the stars. Similarly in the Parjanya 
or second world which is so called on account of 
Parjanya being tbe presider over rain or Apas and 
which is the Vecli fire, the fuel is said to be, according 
to Chhandogya, Vayu and according to JBrhadaranyaka, 
the Samvatsara or year and the clouds are the 
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smoke and the lightning is the .flame ; the thunder bolt;, 
the coals and the thunder-claps, the sparks. Prom 
this, it is clear that the rain we get is dependent upon 
the second world originally and condenses in tiiia 
physical world ; those that are mentioned above should 
be subtle only. Soma being here ofered as an obla- 
tion, Varshara or rain comes out of it. In this physical 
world which is the Vedi fire, the fuel is given in the 
shape of PrthivI or years according to Chhdntfogya. 
Naturally fire arises out of the earth as smoke from 
the fire; here earth being fire. The night is the 
flame, as the flame has its origin from the con- 
nection of fuel with fire, like the night from its 
connection with its fuel viz., earth ; the darkness of the 
night being called the shadow of the earth. . As regards 
coals and sparks, they have been already disposed of, 
in connection with the heavenly world. Here out of 
the oblation of rain comes the food or earth. In man 
and woman, the same process is described. In man, 
the Vedi fire, there is the fuel of the mouth where the 
flame of speech is generated. Prana is the smoke ; 
the eye the coals ; and the ear, the sparks. The eye, 
viz., the coals can be lit up with the Kama (passion) 
through sight. Similarly with regard to woman. After 
describing the downward process, the Ghhandogya- 
Upatiishad afterwards expatiates upon the two paths 
through which we ascend to Saguna Brahman in the 
pevayana Path. 


SAMVAEGA-VIDYA 


HAvma done witlx tlie western gate of tlxe heart, 
we now come to the northern. Therein are Manas, 
Parjanya and Samana. There is no separate Yidya 
attached to any of them. Therefore we shall have to 
pass to the upper gate where Vayu and Abas' are. In 
regard to Yayu, there is the Samvarga-Yidya. In the 
fourth Prapathaka of Clihandogya, a king named 
Janas'ruti Paiitrayana is introduced in the first Kharjida 
of the same. He was a person highly charitable in 
disposition and kept an open house to all, by feeding 
them at any time. Once while he was lying on his 
bed, tw'O Hamsas passed in the sky over his palace 5 
and one of them, finding that the Jyotis (effulgence) 
of the king was impeding their path, asked the other 
to fly away from it. To which the other replied by 
stating that the king could not be compared to liaikva 
with the one-wheeled car. The king who understood 
the language of birds asked the bards, who came to him 
next morning, to find out Raikva with the one-wheeled 
car. Finding him not, the king asked the bards to 
search for him in those places where Brahmajnanins 
are to be found, vi2s., in lonely places, river-sides, pools, 
.mountains and groves. The great One was found 
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sitting hard by a dilapidated -wall with the one-wheeled 
car by his side and scratching the itches all over his 
body When the king was informed of it, he went to 
Raikya loaded with wealth and entreated him to 
initiate him into the Deity worshipped by him. The 
great One spurned him away from him. Thereupon 
the king increased the wealth and took his unmarried 
daughter too to be presented to him. Finding that 
there was now a real sacrifice on the part of the king, 
Eaikva deigned to initiate him. From the cosmic 
standpoint, Yayu is the Samvarga or ultimatum of 
all. Agni, Surya and Chandra merge into Vayu only ; 
so also Parjanya or Indra. From the individual 
standpoint, Prapa is the Samvarga of ail. In sleep, 
Yak, eye, ear and manas merge into Prana only. 
Therefore the two Samvargas are Yayu in the world 
and Prana in the man. The word Samvarga is made 
to mean “’absorbent” also, since it is the one into 
which all are merged from the lowest Prthivi to Agni 
inclusive. But Yayu has in turn to become merged 
into Akas' later on. In sleep or death, it is said by 
the Upanishads that the power of speech subsides into 
Manas and then both of them into Prana. 

In order to exemplify this, an episode is related 
in the same Upanishad to convey to us some truths 
about them. Two BrahmapasL>rt9;fiIed^aun^^ 
Abhipratarin were beinjg^-^served at their meals, 
' when a Brahmacharin 'asked for Bhiksha or alms- 
Nothing was given him by them, as they, 
accorhtrig-4«y^n^ wanted to try him. Thereupon 
the Brahmachfirin said that in denying him food, 
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they denied it to that one (Vayu) which exists in all 
invisibly as the protector and the container of the 
four, Surya, Chandra, Agni and Apas. Thereupon 
when the alms was given him, he remarked thus : 

“ These five and five make ten and they are akrta 
(complete number)- Therefore anna (food) in the 
difierent quarters being ten is akrta. It is V irat, the 
consumer of food. Through it all, this becomes 
visible. Unto him who knowebh verily, unto him, 
who knoweth this, all this world becomes visible and 
he becomes a great consumer of food.” s. 

From this, it is clear that in this viclyjKji^ndi- 
vidual Pra^a has to be made to vibrate 
cosmic rate, viz., the Vayu therein and that one who 
is a follower of this Vidya has not to deny food to 
any one. Bather this Vidya will be imparted to 
him only who is a person of great hospitality by 
giving food to others, as the Pr-apa in all is the one 
Vayu which the disciple has to reach. That V<iyu in 
ihs highest state has in it the number ten which is 
a complete number. Through it, we can reach the 
Virat of the Universe. The number ten is made 
to be the five PraiiaB and the five Upaprapas. It 
should be remembered that in the Tattvas Vayu 
is said to be a Hexagon and Akiis' an egg. The 
Vayu in the universe has in it a six-pointed star ; 
in man, it is a five-pointed one. In the six-pointed 
star, there are 10 triangles— ten Agnis j there being 
6 triangles externally and 4 triangles internally in the 
six-sided figure within it and the Agni Tattva 
having the figure of a triangle. 


IKIS'A-VIDYI 


In coming to Akas', we find there are two places 
wliere the Akas'a-Vidya is dealt with in the Ghhando- 
gya-Upanishad. Three proficients in Udgitha'mefc to- 
gether for discoursing upon spiritual matters. They 
were named S^ilaka, Ohaikitayana and Pravahapa, 
They began with the question of the gati (asylum) 
of Sama ; one of them put the question and the other 
replied that Svara was the gati : then the gati of 
Svara was said bo be Praija ; its gati was Anna which 

again traced to Apas and Heaven. It was traced 
finally to the One. Then the question was asked of 
the Gafi of .the Lokas or world. The reply was Akas'a. 

3rrg?(rsr: ^ 

— Chhandogya-'U'pou^vihadj I, ix. 1, 2. 

All these creations proceed from' a^rd end in the 
Akas'. Akas' is the senior of all these,' It iS' the 
Parayana (great receptacle) . It is the most excellent 
TJdgitha. It is endless. He who knowing this adores 
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the most excellent Udgitha conquers the most excel- 
lent Lokas. Such a learned person becomes most 
excellent.” According to these passages^ Akas' is said 
to be the senior of all the Tattvas and is the great 
receptacle, while Vayu is said to be the consume!'. It 
is also associated with TJdgitha, since sound is the 
Tanmjitra of Akas'a. This Yidyil occurs in I, ix. of 
Ghhan4ogya. 

In the same Upanishad, Prapathaka VIII, xiv. says 
thus : 

I srm ?rr¥FwfrMfer ^ fffif 
arrwr sT'Tt . . .mu 

“Verily that which is known as Akas'a is made of 
Nama-rupa (name and form). That which is beyond 
the two {name and form) is Brahman, It is immortal. 
It is Atmaj I shall attain the Sabham-Yes'ma (the 
audience hall) of Prajapati, etc.” Here the Akas'a is, 
described as one with name and form and Brahman 
is beyond it. The Brahman here described is only the 
creator, Brahma whose abode is given out. 


GAEai-AKSHARA-VIBYA 


jANAKa, the King of Videhas performed the yajna 
called Bab udakshiria (viz,, of enormous gifts) in which 
many Brahmarias were present. The King with a 
desire to know who amongst them was the Brahma- 
jnanin caused to be tied 10 pSdas of gold to each of 
the horns of a thousand cows and said that whoever 
amongst them was the best knower of Brahman 
might become their possessor. Rshi Yajhavalkya 
asked his disciple to drive them home, whereupon one 
after another in the assembly plied him with 
questions after questions. G-afgi Vachaknavi put 
two questions to him, one about the Akas'a and the 
other about Brahman. The first question was : 

^ ^rrpt f^r 

^ ^ wm STRfRT ^ ^RT 

\mv ^ irqricrt 

. . . U<:U — Brhadarajiyaka^ 111, 'vni, 

‘'What is above the heavens, O Yajnavalkya, what 
is beneath the earth, what is between and what 
are these two. Heavens and earth, what is called 
the past, present and the future, upon what is 
all this woven, warpwise and w oof wise ? The 
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reply is Akas'a. Then the second question turn- 
ed upon what the Akas'a was woven warpwise and 
woofwise. The reply is Brahman, the indestructible 
One, 0 Gargi.’* So that the Akas'a is one 
in which are the vibrations, like the warp and 
woof of cloth. In two senses, the word Akas'a is used 
in the Upanisha(ls. The one is that it is that which 
yields srqcHra or space for all the Tattvas to fill it 
up. It is then Brahman, the Absolute Space. The 
other is that it is the Akas'ic Tattva filling space. 
Then Akas'a is defined as — that which is 

full of holes is Akas'a. Then there are the warp and 
woof of ether in space. Then Akas'a is said to be 
the cause of the three worlds ; the three periods of 
time being in it. 

Now that we have done with the five gates, we 
have to enter into the soul viz., jivatma itself which is 
said, in the Gayatri-Vidya, to be the Paramiyotis in 
the centre and beyond the five gates. 


BHRGU-VlEUNI-VIDYA 


First we shall enter into the Bhrgu-Varuni-Vidya, 
in order that we may know the different kos'as or 
sheaths in which the soul is. In the J'mttirlya- 
U'paninhad Bhrgu, the son of Varuna is said bo have 
approached his father for instructions in Brahman. 
The father leads him from one stage to another from 
the standpoint of Kos'as, viz., Anna, Prana, Manas, 
Yijnana and Ananda ; and after stating the results 
of the meditation upon each of these kos'as, he says : 
^ 5^ n II ^ II XBrahmanan4a- 

valU, 8), “ He who is in the Purusha (of the eye) and 
who is in the sun is one and the same.” Whoever 
thus knows , after having transcended these kos'as 
the soul which is in them as an assumer of any form at 
will and then realises the unity is the one who realises 
the supreme Brahman, Hence the idea of unity is 
essential for the attaining of Atma, 


ANANDAMATA-VIPYI 


In the same Upanishad and in the previous or 
second Valli which is called the Brahmanan^avalli, 
we have the Anan^amaya-Vidya. In the fifth 
Annvaka, we have the Anandamaya-kos'a described 
which bliss is said to be above the kos'a of Vijnana 
and to permeate it. Then this bliss is said to be 
of different degrees, beginning with that of a 
youth who is a sadhu well versed in the Vedas 
and is firm, strong and of pure family. This bliss is 
said to increase one-hundredfold, as higher stages are 
reached, such as Manushya (men), Manushya-Gan- 
dharva, Deva-Gandharva, Pitrs, Ajanaja-pevas (born 
in heaven), Karma-pevas, pevas, Indra, Brhaspati, 
Prajapati and Brahman. In this last stage, it is 
identified with the purusha in the .sun and that in the 
eye. In all these stages, it is only the Vedic or 
occult student free from desires that is able to 
enjoy all the degrees of bliss as stated above. 


A]NfaUSHTHAMlTRA-YII)YA 


In the Svetasimtara-Upanisliad, the soul which is 
different from the S'ariras and the Kos'as is described 
as the Ahgushtharaatra. Kathopanishad also describes 
it in the same manner. In order to understand it 
fully; let me quote all the statements, of the same 
in the Upanishads. Svetdavatara in t. 8 and 9 says : 

“ The Ahgushthamatra Purusha similar to the sun 
(in splendour) is endowed with Samkalpa and Aham- 
kara. Awssociated with the guna of Buddhi and the 
guiia of Atma (body), it is seen as another (different 
from Paramatma) only, like the sharp point of a goad ; 
the Jiva is to be thought of like the hundredth part 
of the point of a hair divided into a hundred parts. 
Yet it should be known that it is infinite.” 

Kathopanishad says thus in Yalli iv. 12 and 13 : 

g# QTToJTW I ^ m 

tr?f| I) 
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Tlie Angushthamatra Puruslia is located in the 
middle of the body, is the Is'ana (ruler) of the past and 
the future as well as the present. Hence one is 
not afraid of that. This is that. 

BTn5f: 5# i ^ 

g- ^ ^ n 

“ The Ahgushthamati’B Puriisha which is lihe 
light without smoke and is the Is'ilna (ruler) of the 
past and the future as well as the present is even 
to-day and will he verily to-morrow. This is that.” 

Again in the same XJpanishad, vi. 17, it says : 

sTfggr^: gws?cR:iwr gfgras: » 

g '^r2BR!kTcsr#5^TWr^ ^ ^ ^ g 

“The Ahgushthamatra Purusha which is the 
inner soul is always residing in the heart of men. 
Let one with courage separate it from his own body, 
like the stalk from the grass. Let him know it as 
pure and immortal : let him know it as pure and 
immortal.” 

As stated before, the soul is described with other 
similes ; but the one thing that is to be borne in 
mind is that it is associated with this or that body, 
it is defined with its attributes. In its real nature, 
it is ^ That ’ (Brahman) j but in the state of the soul, it 
is different from the bodies and has Samkalpa and 
Ahamkara, viz., I-ness that it is different from other 
souls. It should be remembered that the Jiva is in 
all S>ariras as well as in all Kos'as. In the former 
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the Jiva is named Vis'va, Taijasa and Prajfia as it is 
associated with the Sthula, Sukshma and Karapa 
bodies. They are all associated with light in each 
world, each appearing as a speck of light. Only they 
are differentiated by the different vibrations of light. 
All of them have, in common, no form like that of 
the three bodies. 


SrAjS\DILYA-VIjpyA 


In order fco understand the nature or state of the 
soul, we may take up the Vidya called S^aridilya- 
Vidya. Chhandogya-Upanishad devotes Adhyiiya III, 
XIV. wholly to this Vidya. It says of the soul thus : 

TO: IRll ^ ^ 

tr 3TTc?TT^^^ ^r^TT^^rnsio^rr 
52rRTf^^“^r ^%¥3r; ii^n 

" It is manomaya ; Prana being its IS'arira and Bha 
(effulgence) being its Rupa. Satya is its Samkalpa ; 
Akas'a is its Atma (body) . It is of all karma, of all 
Kama, of all odour, of all Rasa, pervades all, neither 
speaks nor respects any. Smaller than a corn, or 
barley, or mustard or canary seed or the substance, it 
is within the heart. Such a soul is within the heart, 
as is greater than Bhur, Bhuvar or Suvar world or all 
put together.” 

Brhaddranyaka in Y, vi. is wholly devoted to this : 
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“ I’he .Piiruslia which is inanomaya has Bha as its 
iSatya, being within the heart like a grain of rice or 
barley. He is the Is'ana of all (viz., the ruler of all) . 
He overrale.s whatever exists in this universe.” In 
the above two quotations, the soul, the Ahgnslitha- 
mfltra is said to be in the heart and hence it is Prajfia, 
the third. This has to^ be dilfei’entiated from the 
Jiva located in other centres being of the Jagrat and 
other states. Here how is the meditation to be 
carried on ? I’lie soul .should be meditated up fis Bha 
in the heart, it being in its inmost nature the Lord 
himself. Manomaya is interpreted by S'ahkara to 
mean, that which works in or through the Manas, as 
the soul is not ]\ianas itself. In another place the 
soul is said to be Vijhanamaya. Janaka asked 
Yajhavaikya of the soul which was first stated by the 
latter to be the light of the sun, then the moon, then. 
Agni and then speech ; when all these disappear, in 
what state is the soul ? 

To which the reply is made thus : 

Il^stl — Brhaddranyaica, IV, iii. 

What soul ? “ It is the Purusha of Jyotis, is Vijha- 

namaya and is in the heart within the Pranas ; 
He being the same migrates to both worlds.” Hence 
the soul may be meditated upon as the conscious 
light or the light with Manas, when the Manomaya 
Kos'a is to be reached : or with Vijhana, when the 
Vijhanamaya Kos'a is to be reached. But then what 
do we mean by Praria being its S'ariram, or body ? 
The words are clear enough: but how is the idea 



to be realised iii meditation ? The physical body is 
preserved by the life of breath in this world ; it is 
the breath, that makes the lungs to expand and 
contract. Similarly the growth of the soul in the 
higher condition is through the higher Prana,. Let 
us study how breath acts in this body. In in- 
spiration, the breath makes the heart expand 
and in expiration the breath makes it contract. 
Hence expansion and contraction take place m 
the heart, which are called diastole and systole. 
Similarly the Pnuya makes the light of the soul 
expand 'and contract. Hence the soul appears as a 
daagsling light in contraction but diminishes in its 
lustre when it expands. When the S'andilya-Vidya 
is practised by one, he should meditate upon the 
soul as a speck of light like a corn or an atom ex- 
panding and contracting in the centre of the heart. 
But it is not a mere light but an intelligent light with 
Samkalpa and Ahamkara as in the Angushthainatra- 
Vidya practice. As ]3uts it : 


DAHARA-VIDYA 


Ik this Vidya, the heart is described at greater 
length. Ghhandogya, VIII, i. says thus : 

^§rr^ T%f^n%i52r%% 
sTT^r^ 

%5t?pirfST to#- 

fr%f m ?rrr%f m n^n 

“Now within this Brahmapura {or city of Brahma 
\riz,, human body), there is a small lotus chamber and 
within it is the Antar or inner Akas'. That which is 
within the Antar Akas' is worthy of search, that verily 
should be enquired after.” “ He (the disciple) ’would 
say : Verily as extensive as Akas'a is, so is the Antar 
Akas'. Both Suvar and Bhur worlds (together with 
the Bhuvar) are within it. Both Agni and Vayu, 
both the sun and the moon as also lightning and the 
stars and whatever else exist in this universe as well 
as what do not — all exist within this Antar Akas',” 
A meditation on it is said to enable one to obtain 
all his desires j an enumeration of them being 
made in the Upanishad. In the second S^loka, third 
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Khanda of the same Prapathaka of the TJpaiiishad, is 
says: 

w: ^ f| 

u 

«Ab those who are ignorant of (mineral) beds 
might pass repeatedly over an undiscovered mine of 
<yold and find it not, so do mankind daily retire into 
Sie Antar Akas' (in Snshnpti) and yet being misled 
by Anrta (Maya), they find not this Brahmaloka, 
In this Vidyii, the all-pervading nature of this one is 
described or laid stress upon. Hence the heart ns 
called Hrdayam, or the formless which means, this, is 
fche heart or place where the Alinga is. Even m the 
Balaki-Vidya as also in Brhu.^ara'rujaha, the soul is. in 
sleep with Brahman alone. In this meditation, the 
three worlds in the heart as well as all the creations 
in them have to be meditated npon. 


BALlKI-YIDYA 


In the KaushUaH- Upanishad, the fourth Adliyaya is 
devoted to this Vidya alone. A person named Gargya, 
the proud son of Balaki who was renowned as a reader 
of the Vedas wa,ndered about for Brahma jufijia till he 
came to Ajatas'atru, the. King of the Kas'is, when he ap- 
plied to him for instruction about Brahman. Having 
been asked his own understanding of the question, the 
disciple stated first Brahman to be the Purusha of the 
sun ; then that of the moon : then of lightning, thunder 
bolt, Akas', Vayu, Agni, Apas, Mirror, Echo, sound, the 
sleeping state, the body, the right eye and t-he left 
eye. The teacher after stating at each step that each 
of the above Purnshas served but a lower purpose 
took the disciple to a man who was asleep. After 
awaking him from his sleep, the master told the dis- 
ciple that the soul called Prajua was absorbed in 
the Prana of the heart that works on the Kadis 
issuing from the one Kadi of the heart, Puritati 
and that all the organs together with then presiding 
devatas that were in that condition came out like 
sparks from flames, illuminating the lower purushas 
(Taijasa and Yis'va) and the lower bodies down to 
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the nails and hairs of the skin. Then (in the last 

s'loka) he winds lip thus : 

W Tlwm mm 

q^I% ?T trq ^ ^ trq u 

« As long as Indra knew not this soul, so long as 
the Asiiras overcame him. ^hen he knew it, then 
having conquered and slain the Asuras, he attained 
the pre-eminence of all clevas and all beings : he at- 
tained sovereignty and empire. Thus too is it with him 
who hath this knowledge, having destroyed all sins— 
and he attaineth the pre-eminence of all beings and 
sovereignty and empire — who knoweth thus who 
knoweth thus.” This occurs also in Brlia4aranyQka II, i. 



USHASTJl-KAHOLA-VIDYA 


As related in the Brhadaramjalm, III, iv. and v, in 
the sacrifice performed hy Janalca where Rslii Yitjua- 
valkya takes the cows as a Brahraajhaiiin, two of 
the querists were Ushasta Chakrayana and Kahola 
Kaushitaka. The previous questioners had queried 
the Rshi with questions about the bondage of 
Grahaa and Atigrahas with which the soul is bound. 
Then Ushasta puts the question to the Rshi as to 
?r STrc^rr or Brahman which is 

the real and direct one and as to the Atma which is 
within all. The second reply after a further question 
is srrro ^ cr sric^rr “ It is thy soul which 

breathes through the (five) Pranas that is in all.” 
Then again when the questioner wanted a further 
explanation like the description of a cow or horse, 
the reply came that it could nob be given, as one 
could nob perceive the perceiver of all perception. 
Then comes the next chapter where Kahola puts the 
same question for further information as to the 
means by which the soul which seems to he different 
from Brahman can be cognised as one. ^ Renuncia- 
tion of all/ is the reply. Having known the Atma, 
the Brahmauas rise above the desires for sons, wealth. 


SS THE THIETY-TWO YIDYAS 

and worids and lead the lives of wandering raendi- 
cants. The desire for sons is also the desire for 
wealth; when the desire for wealth ariseSj there is 
obtained a twofold wealth. The physical wealth 
enables one without knowledge to do rites which 
will take him to Pitrloka ; but the higher wealth, 
Knowledge leads one to Bevaloka. Hence the desire 
for wealth leads to the higher worlds of Pit.rs and 
Bevas. Therefore after getting knowledge, he should 
arm himself with Bala, literally strength or indomitable 
will. After both these are obtained, he should be able 
to practise at will Mauna and Amauna, when to be 
silent and when not. Such a one is Brahmana, no 
matter in what work he is engaged. He is then 
above work. In these two meditations, the soul has 
to be meditated upon as one with Brahman. 



up DAL AK A.- ARUIs'I- VII) Y A 

the same coiinectimi, there is another Vidya 
recorded where Uddfilaka is one of the questioners. 
He said to Yajhavalkya thus : In order to study the 
science of Tajha., others and myself were pupils of 
Patahchala Kiipya. His wife was possessed by a 
Gandharva named Kabaudha, son of At-harvana who 
put us the two questions of the Sutra oi* thread 
binding all objects and the Antaryarnin or latent one 
in all. PleavSe exjilain to us the Sutra and the Antarya- 
min.” The Rshi’s reply is that Vayu is the Sutra or 
thread which binds all worlds and things. It is 
Yayu in the world or Prana in man ; when it is relaxed, 
death takes place in the body. Then as regards the 
Antaryfimiii, lie gives a long list of the many things 
of the world in which He (the Atmil) is latent and 
winds up with the reply : 

There is none that sees but He ; there is none that 
thinks but He ; there is none that intiiits but He. He 
is thy soul, the Antaryarnin, the immortal ; whatever 
is different from Him is perishable.” — BrlioJaranyakci- 
Ujxmisliadf III, vii. 23. 



MAITREYl-VipyA 

To the same category, the Vidyii midei* consideration 
belongs. In the Btiiadaranyeiha’-U'panlsliad it occurs, 
in II, IV. and JY, v. With a little difference in details, 
the one is reproduction of the other. Rshi Yajha- 
valkya had two wives, Maitreyi and Katyayam. Of 
them, the formei' was devoted to spirituality and 
the latter, to household dxities. Ere the sage retired 
from his household life, he wanted to distribute bis pro- 
perty among his two wives. KatyayanI was of course 
content with the prospect of what she could get 
thereby ; but tlie other addressed her husband with 
the question as to whether the wealth to be obtained 
could secure to her immortality. The sage stating 
that renunciation of all was the only means for it 
proceeded to initiate her into the Higher Atma with 
all the explanations possible through those famous 
passages that are generally quoted. The concluding 
passages run thus : 

qr SR ?P^53Tt 

^ipsrRtTJTr sr ssrqolJT JTRir 

“ Behold not for the sake of all (the universe) all 
. {the universe,) is dear j but for tlie sake of Atma, all 
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(the universe) is dear. Behold, the Atinii is vei'ily 
to be seen, heard, thought and intuited. Behold, 0 
Maitreyi, by seeing, hearing, thinking and intuiting 
the Self (Atma), all this (universe) is known/’ II, iv. 5. 
The teacher in order to lead her from the dual to the 
non-dual says at last : 

— “ Arising with these elements, 
he (the individual soul or the division of a particular 
soul, as S(ahkara puts it) is destroyed when they are 
destroyed. After leaving the body, there is no 
Samjha (via., the highest stage of individualised 
knowledge).” II,hv. 12. Then he says; 

.... 

%«T F%5i;M?2rTch — IIj IV. 14. 

“ For where there is duality as it were, there sees 

another, another thing ; but how 

does one to whom all has become Atmsi alone smell 
anything ? how .see anything? . behold how 

should he intuit the knower.” — ^As S'ahkara puts it, 
“ It is only when cause and effect are differentiated, 
there is the concept of duality : all are one in the 
state where cau.se and effect are blended into one, 
(rather) are one only.” 


PARAM-PURUSHA-VII) Vl 

Then we sKall deal witL the Pai’am-Piir'iisha-\^idya. 
It oecur.s in the third Yalll of Kathopanishad in the 
reply of Yama to Nachiketaa. This should be dia- 
tiuguished from another Vidya called Puruaha-Yidya. 
The opening Mantra deals with two Atinas entering 
the gniia of the heart. 

^ T m I 
Wr 3 TaTl%=^ f^f^^rrr: \\----Ka.Mwim.mfihad, l,m. 

“ The two drinldng the due rewa,rd from their works 
in this world entered both the cave, the highest place 
of the supreme. Brahmavits call them shadow and 
sunlight : thus also the performers of Pahchagni and 
the sacrificers of the three Nachiketagni. How is the 
meditation to be carried on ? As stated further <m : 

3TT<3TR 5?|%5T S I ?R: 

iivti 

^rsn \ 

^ftTfT 5RIRR: U'l<»U ^R: 1 

q? T%tefT qjTSF q^r t#: inni 
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'^‘'Know the Atma to be the rider, the body as t3he 
chariot. ; know Biiddhi as the charioteer and Manas as 
the reins. They say the senses are the horses, their 
objects are the roads. The wise say thus : The 
eiijoyer is the soul associated with body, sense and 
mind. — Higher indeed than the Indriyas (senses) 
are their objects ; higher than their objects is 
Manas ; higher tlian Manas is Budclhi : and higher 
than Biitldhi is the great Atma. Higher than the 
great one is Avyakta ; higher than Avyakta is the 
Purusha ; higher than the Piirusha is naught ; tliia is 
the last limit and the highest goal.” The means for 
attaining the Pararn-i'^urasha is 

3TT?rrR in^n 

Let the wise subdue lits speech by Manas ; 
the Manas by the Jnana- Atma; the Jhfma-Atma by 
Mahat, (the great-soul) ; subdue this also in the S'iinta- 
(peaceful) Alma. 

It should be through the Guru. 

3:i%g?r \ ^ 

Arise, awake, attain the great (Teacher) and be 
Illumined. The -wise .say that the path to him is as 
difficult to tread as the sharp edge of a ra^ior.” 

From these, it is clear that there are two Atmas, the 
higher and the lower- The lower or embodied soul is 
the rider in the chariot who has to be the master of the 
situation by subduing one after another, viz., Speech, 
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Manas, Jfiana-Atmii and Maliat, till at last he reaches 
the Santa- Atma or the Atma o£ Peace which has to 
be reached through the Jivanmukta of a Guru. 

But in the above quotation, the higlier Atma is also 
represented as drinking the fruits of its actions as 
well as the lower. Here the two Atinas are made 
to be one. In order to state that the Paramatma is 
not, other <iuotatioxis about the two birds seated on a 
tree will be pertinent. Here Paramatma being 
associated with Jivatma seems to eat the fruits, 
but is not really eating. Mundaka^ III, i. 1, 2, and 
Svidasvatara, iv. 6, 7, are to the same effect. They 
may be quoted : 

g[r gqoir i 

ii m !P?r 

sjfrw I m W q^2M==2Frr^JT^ ?Tf|JTrqf?r^ 

(I 

*'Two birds (Paramatma and Jivatma) ever united 
and equal companions dwell on one and the same 
tree (of body) : one of them (viK., Jivfitma) enjoys 
the sweet fruits of the fig tree : the other (Para- 
mritma) looks round as a witness — Dwelling on the 
same tree, the deluded soul (vix., Jivatma) immersed 
(in the world) is grieved by the want of power ,• but 
when it sees the other, the worshipped ruler as 
different (from all worldly relations) and his gloij, 
then its grief vanishes.^’ 

In this meditation, the fruits of actions ha,ve 
to be given up to reach the Paramatma. 


aksharAkbhaija or akshara-para 

Two aspects of JBralimaii, tlie Akshara are dealt 
witli from the standpoint of Vidyn or knowledge. 
Mnndaha, I, i. 4 says thus : 

I ^ I ^ ’Rr ^ w 

Two Vidyfis shonid be known, the higher and the 
lower, thus tell ns the Brahmavits. 

q;?qr 

^r%qRi% u ^ q5(r ii^u 

The lower comprehends the Rg, the 
Sama and the Atharva Vedas., S'iksha, Kaipa, 
Vyakarapa, Nirukta, Ohhandas and Jyotisha; the 
higher is the Vidya by which the indestructible 
(Brahman) is realised. 

irffr^rst I TOr|ci|ii ?rw =q 

wm \\%\\ 

“ Prom Him wlio is Sawajna, Sarvavit, Jmuia- 
maya and Tapas is generated Brahma (Hiranya- 
garbha) with Nama (name) and Rupa (form) and 
annam (food). Hence it is that Hiranyagarbha 
or Brahma with Hama and Rupa presides over the 
world itself.’^ Here food is that substance -which 
enables the form to act. 


.SAD-VIDYl 

In C!t]ia)iilog}fa, Vi, ii. 1 and 2, we have S'vetaketn 
being enlightened by his fathei*, Uddalaka regard- 
ing this Sad-Viflya. It runs thus : 

1 ^:qf?mcT: srr^^cp- 

a 

At Hrst, 0 Soiij this was mere Sat, one only 
witiioiit a second. Thereof verily others say : At 
first this was Asat, one alone without a second ; 
from that Asat proceeds Sat 
He continued : But of a truth, 0 Son, how can 
this be ? How can Sat proceed from Asat ? At first 
0 Son, this was only Sat, one oiily without a second,” 
W e all know that this is quite in agreement with 
the statement of modern science. A thing should 
create another thing ; and nothing should generate 
nothing only. In the Bhagavad-Olta, ii. 16, S'!*! 
Krslnia also says the same thing, i%?r^ W- 

‘ There is no Bhava (existence) to Asat ; 
There is no Abhiiva (non-existence) to Sat.’ The 
commentator in thi,s connection states that the 
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statement here embodied that there was “ onij Sat, 
one alone without a second out of which all else 
arose, was meant to rebut the statements made by two 
sets of doctrinists in India, viz., Vais'eshikas and 
Bauddhas. The formei' held that the origin of the 
universe lay in a number of causes, viK., Dravya, 
Guna and JKarnia. Here Uddalaka tells us that there 
is- only one cause, without even a second, of this 
universe viz,. Sat, Again some Bauddhas and others 
hold tliab the universe which is Sat or something, 
arises out of Nothing. Thus there is only one cause 
of all these visibles and invisibles and that cause is 
not Asat, but Sat. 

In this connection, another passage in the same 
Upanishad may be taken into consideration which 
passage seems to militate with thus. In Ghhan^gya, 
III, SIX- the first verse runs thus : 

“Aditya (the sun) is described as Brahman. Its de- 
scription : Verily at first all this was Asat ; that Asat 
became Sat.” How is it that the author here states 
that all this was Asat at first and that from Asat 
came Sat. Here the commentator says that the 
word Asat stands for the Avyakta or unmanifested 
state devoid of name and form. Prom it, the 
universe of name and form arose — that original state 
being one of darkness which is but a higher form of 
light. 


BHUMA-VIDYA 

This Vidya also is to be found in tlie seventb 
Adliyaya of the same TJpanishad. It contains the 
initiation into this Yidya of Narada by Sanatknmaa’a. 
After Narada had related the many books he had 
studied, the teacher said that that study was but in 
name and led the disciple from one stage to another ; 
from name to Yak j from Yak to Manas ; from Manas 
to Samkaipa ; from Samkalpa to Ohitta ; from Chitta 
to phyaiia ; from phyana to Yijnana ; from Yipiana. 
to Bala (strength) ; from Bala to Annam (food ) ; from 
Annam to Apas; from Apas to Tejas; from Tejas 
to Akas'a ; from Akas'a to Smara (memory) ^ from 
Smara to As'a (desire) j then to Praiia. Then when 
the teacher said that Priina was all these and that he 
who sees, thinks and intuits the relationship and 
nature of the Pranas became an Ativadi. Narada 
then became silent. Thereupon the teacher enunciated 
one after another the qualifications of the disciple 
for initiation, viz., Sabya, Yijfmiia-mati (the aeal to 
know), Sfraddha (faith), Nishkala and Krti (Sfanti), 
which qualifications Narada complied with at each 
stage. Then the .teacher said : Sukham (happiness) 
therefore is worthy of inquiry. The disciple said ; 
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“ That happiness, 0 Lord, is sought by me,” Then 
in Section xxiv. the teacher said of the Bhiima- 
Viclya thus : 

5^I»s5!fi^5fRr% ^ET 

. . . jnu 

Where one cannot see another, where one 
cannot hear another, where one cannot intuit another, 
that is the Blmina (great) where one can. see another, 
where one can hear another, where one can intuit 
another, that is the Alpain (small). Verily that 
which is Bhuma is immortal, that which is Alpam 
is mortal.” Thus is the Bhuma-Vidya related by 
Sanatkumara to Narada to reach that state where 
the “ I ” or the soul is stated to be everywhere. In 
the closing verse of this chapter is made a statement 
that he who realises thus confronts neither death 
nor disease and becomes manyfold. In the numbers 
given, the highest is .1,000 which means that the 
soul can manifest itself in 1,000 forms, as S'ri 
Krshiia was seen by Narada in the many Gopins"' 
houses. In the centre of the head called Sahasrara, 
it has 1,000 petals or spokes tlirough which such 
manifestations arise. 


PAEYAI^KA-yipYl 

In tlie first; chapter of Kd'UsMtaklf it is related 
that Chitra GargySyapi wanted to perform a sacrifice, 
for which he sent for Uddalaka as priest who sent 
his son Sfvetaketu to officiate for him. When the 
son w'ent, Chitra put some questions to SVetaketu, 
similar to those put to him by the King Pravahapa 
Jaibali. The son unable to answer them returned to 
the father. Both of them being ignorant resorted to 
Chitra as pupils in quest of knowledge, when Chitra 
initiated them in the Vidya called the Paryaiika or 
couch of Hirauyagarbha or Brahma. It is said there 
that the moon is the door of Svarga and makes the 
soul~-*that rejects it, i. e., has got over desires— to 
pass beyond it through the Devayana path to the 
Brahma world j but in the case of the soul that 
rejects it not, it makes it return for rebirth in the 
physical world. In this A^idya, the soul is made 
to pass beyond the moon. First it goes to the world of 
Vidyut (or lightning) j then the Guru comes across his 
path and puts the question : Who art thou ? In the 
reply, the S'ishy a traces all his path, till he says : ‘I 
am time. I am dependent on time ' j the reply not being 
satisfactory, when further pressed with the question 
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— Wlio art thou ?, the reply is ^ ^ 

thyself’; then it is that the, disciple is allowed to 
proceed onward. Then the worlds of Agni, Yayu, 
Varni^a, Indra, Pra.japati or (Virat) and lastly Brahma 
are reached. In the last world, the world of 
Hiranyagarbha, there is Brahma seated on his couch 
called Paryahlca, Hence this Yidya is called hy that 
■■■name. ■ .. 

Before Brahma is reached, we have to describe 
all the stages through whicli the pilgrim has to go. 
Ere he reaches Brahmaloka, the first thing he has 
to cross is the lake called Ira from Ari, the enemies 
of desire, etc. But the Ghhandogya describes there two 
lakes Ira and nya ; hence Jrayya, forest ; then the Mu- 
hurta Yeshtiha (or the Sacrifice destroying moments) ; 
then the Yiraja river on the banks of which is 
situated the tree called Ilya ; then the City of Brahma 
called Siilajya Samsthana. In it is the palace called 
the Aparajita Ayatanam or impregnable palace. 
Then the door-keepers, Indra and Prajapati have to 
be confronted. Then Brahma’s Hall, called STtiTS 
is reached, where there is a throne called Vichakshana 
in the centre of which is the couch of immeasurable 
radiance called Paryanka. As soon as the pilgrim 
reaches the Yiraja River, Brahma asks the attendants 
of his to go to and receive him with all the respects 
due to him. The Apsaras, the nymphs of heaven, are 
deputed for this work, who go with fruits, perfumes, 
garlands, garments and powdered aromatics and 
adorn him with the adornments of Brahma. When 
he goes to Brahma seated on his couch with the 



paryai^ka-vibyA 

Ik the first chapter of K-Mishitahi, it is related 
that Chitra Gargyayaiji wanted to perform a sacrifice, 
for which he sent for Uddalaka as priest who sent 
his son Sfvetaketu to officiate for him. When the 
son went, Chitra put some questions to SVetaketu, 
similar to those put to him by the King Pravahaiia 
Jaibali. The son unable to answer them returned to 
the father. Both of them being ignorant resorted to 
Chitra as pupils in quest of knowledge, when Chitra 
initiated them in the Vidya called the Paryanka or 
couch of Hiranyagarbha or Brahma. It is said there 
that the moon is the door of Svarga and makes the 
so^l_.tliat rejects it, i. e., has got over desires—to 
pass beyond it through the Devayana path to the 
Brahma world ; but in the case of the soul that 
rejects it not, it makes it return for rebirth in the 
physical world. In this Vidya, the soul is made 
to pass beyond the moon. First it goe.s to the world of 
Yidyut (or lightning) ; then the Guru comes acroSvS his 
path and puts the question : Who art thou ? In the 
reply, the S^ishya traces all his path, till he says : 
am time. I am dependent on time ^ ; the reply not being 
satisfactory, when further pressed with the question 
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4rsf% — Who art thou ?, the reply is ' I am 

thyselil’j then it is that the disciple is allowed to 
proceed onward. Then the worlds of Agni, Vayii, 
Varuriaj Iiiclra, Prajapati or (Virat) and lastly Brahma 
are reached. In the last world, the world of 
Hii'anyagarbha, there is Brahma seated on his conch 
called Paryaiika. Hence this Vidya is called by that 
name. 

Before Brahma is reached, we have to describe 
all the stages through which the pilgrim has to go. 
Ere he reaches Brahmaloka, the first thing he has 
to cross is the lake called Ara from Art, the enemies 
of desire, etc. But the Ghhandogya describes there two 
lakes Ara and nya ; hence Aray ya, forest ; then the Mu- 
Imrta Yeshtiha (or the vSacrifice destroying moments) ; 
then the Virajii river on the banks of which is 
situated the tree called Ilya ; then the City of Brahma 
called Salajya Samsthana. In it is the palace called 
the Aparajita Ayatanam or impregnable palace. 
Then the door-keepers, Indra and Prajapati have to 
be confronted. Then Brahma’s Hall, called 
is reached, where there is a throne called Vichakshana 
in the centre of which is the couch of immeasurable 
radiance called Paryanka. As soon as the pilgrim 
reaches the Virajii River, Bi’ahma asks the attendants 
of his to go to and receive him with all the respects 
due to him. The Apsaras, the nymphs of heaven, ara 
■deputed for this work, who go with fruits, perfumes, 
garlands, garments and powdered .jiromatics and 
adorn him with the adornments of Brahmil. When 
he goes to Brahma seated on his couch with, the 
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pillows, lie mounts the couch with one foot at first. 
Brahma asks him — Who art thou ? He should 
reply thus : 

cR?f^5!T 5rmr^ ^ 

fTT^ mfm . . . u 

— Kaiishitahihrahmmia-Uiyanwhadf i, 6. 

“ I am Rtu (time), I am what is in time. I am 
born from the womb of Akas'a ; the seed of wife ; 
from the Saravatsara (year) ; the Tejas of Bhutas 
(elements) • the Atma of all and the five elements. 
Thou art Atma ; what art thou, that am I.” Brahma 
says to him : “ Who am I Let him answer “ Thou 
art Satya.” (Brahma asks :) “ What is Satya ? What is 
other than the Devas (senses) and Prapas, that is 
Sat ; what is the pevas and Prapas, that is that tya ; 
all this is called by the word Sattya (truth). Such fe 
all this universe. All this art thou.” Herein is 
another division of Sattya. 

Then this conversation is continued thus. Brahma 
asks him, How dost thou obtain the male names ? By 
Prana, How neuter names ? By Manas. How female 
names ? By Vak. Then one after another of the organs 
are questioned, till all that is to be known and desired 
are related to their source, vik., Prajnri. Thus is the 
Hirariyagarbha Loka reached where all the extended* 
power of (victory) and (power) await him 


paPuYa:^ka-vii>ya 


lOS 


who reaciies ifc. As Vedanta- Sutras put it in Adliyaya 
IVj IV, 17, he who reaches it gets even the power of 
creating, preserving and destroying the worlds. Only 
he will not he allowed to exercise it, as there will occur 
a conflict between the rightful authority and the one 
rea.cliiiig it. 

Though the description giveii here of Bralima- 
loka, is of a concrete form, it will be found in 
the Upanishacl that when the disciple reaches the 
iokas he has to journey through his Manas alone. 
All the concrete things have to be made abstract. 
First about the lake Ara. This lake according to 
S^ahkara is one that stops the entrance to the world 
of Brahma, its depth being equal to a hundred oceans 
and its dark waters ever flowing in it, viz., tremendous 
waves, etc. It is called Ara, as it is composed of the 
Ari-shad'Vargas or the six enemies of Eaga, Dvesha, 
K§ma, Krodha, Ma^a and Mataarya. In the 
Clihm4ogya-U'panishad, it is stated that Brahma- 
charya or celibacy alone will enable one to overcome 
the two lakes of Ara and IsTya, which two terms when 
coupled together are Arariya or forest where celibacy 
was practised by the Vaiiaprastlias. The lake can 
best be imagined as .space with the undulatory force 
of subtle matter ever rolling flercely or vibrating* at a 
very rapid rate, like the waves of the ocean. Only 
those who have conquered love and hate and other 
pairs can cross this lake mentally. For it should be 
remembered that all the journeyings here have to be 
done through Manas — nay — Prajn-a at a later stage 
of the journey. 
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Next comes tlie Muh-iirta Yeslitilia. It is translated 
as the sacrifice — destroying — moments. Those that 
produce Raga^ Dvesha, etc., destroy the sacrifice which 
enables one to attain Brahma. Now that the disciple 
has crossed Ara and Nya lakes of Raga, Pvesha, etc., 
those periods of time that produce them fly 
naturally from him. Similarly there is the Viraja, 
River and the Ilya tree on the other side of the river 
in which is the Brahma-city. The crossing of this 
Viraja or ageless river enables him to never grow old. 
Then he is able to live to the age of Brahma — he who 
had been subject to birth and death again and 
again in the lower worlds. Formerly the desires 
of love and hate were seething like the waves 
of lakes having a limit to them and then sub- 
siding ; but there comes the river which is 
continuously flowing without any limit to its period 
or age. Hence one having had a snana or dip into it 
is rejuvenated and made free from the limitations of 
the age and lives even to Brahma’s age, since 
even Brahma has his limit of age. In it, all his good 
and bad karmas are shaken off, the good ones going 
to his dear kindred ; his enemies getting the evil ones, 
of course committed in past lives. It is the gulf of 
Lethe which is between the Brahma world and the 
lower worlds. One has to cross it with full memory. 
When this ageless river is crossed, he sees the Ilya 
or Ilpa tree from which the odour of Brahma reaches 
him. This is the first . organ of sense, viz., that of 
smelling, crossed in the Brahnialoka. Then comes 
the Salajya City which affects the mouth through 
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its flavour. This is the second organ of sense, viz., 
tasting crossed. Then comes the organ of seeing in 
Brahma’s palace, wherefrom the Tejas reachevS him. 
Then come the dpor-keepers, Indra and Prajapati 
who represent, according to S^ahlcara, Yayu and Akas'a 
and who fly from him. Ahamkara, the sixth, is re- 
presented by Vibhn, the hall of Brahma, whence the 
glory, viz., the feeling of pride “ I am Brahma 
reaches him. Then comes Mahat which is repre- 
sented by the throne, Vichakshaiia. This is Prajna 
from the standpoint of consciousness. The Text 
says : 5f|RTr 1% “ It is Prajiia : through 

Prajna, he sees it all,” Brahma sits on this throne, 
since Mahat is the totality of matter over which, 
he presides. In other words, this one totality of 
matter' is the real niatter with which Brahma is 
clothed. 

Now about His throne. As the Text says : 

^ ^rppFfr 

— He 

comes to his throne Vichakshana : The Samas 
Brhad and Katharitara are its eastern feet; The 
Samas Dhyaita (or B’yaita according to other texts) and 
Naudhasa, its western feet : the Samas Vairupa and 
Vairaja, ^akvara and Baivata forpaing its horizontal 
sides.” These Samas are said to be the names of the 
Hymns in the Samaveda. Probably it is in these 
sounds of the Siunaveda lie the maximum and 
minimum of sound impulses of Mahat to create 
forms. All these sounds are latent in the matter of 
Mhhat with which Brahma is clad. 
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But there is another thing to connect Brahma with 
his garment. Just as in man the Jiya is connected 
with the matter of the Hadis through Prana, so 
there is the one intermediate Prana between Brahma 
and his throne of Mahatic matter. On his throne is. 
the X^aryahka or couch of unmeasured ojas or aura. 

5rr^: " This is Prana.” As the Text itself says in i. o. 
In other words, this is the Hauisa on which Brahma be- 
strides in the lower or Rupa worlds. As Harnsa is the 
vehicle of the Jivas in the lower worlds, so the couch 
of Prana is made to he over the throne; Mahat 
representing or standing for the collective Jivas. It 
is in the state of Ahamkara, the Jivas became 
separated. But in Mahat they are one. "With 
regard to his couch, ^ ^ 

mil ?rnTrf% ^ 

“ The two feet of the couch are Sri (the lower 
prosperity) and the earth (or Prakrti) . The two other 
feet are the past and the future, while all the hymns 
of the diifereut Vedas are posted at the bars and 
cornices of tbe couch. Time and matter of the 
worlds with their Pravrtti S'!*! are posted at the lower 
end of the conch ; while the Nivrtti Sri is at the upper 
end of the couch serving as the pillow of Brahma. 
The ITpa S'ri of the Udgitha Brahma is as the cushion 
for Brahma to dally with. The Nivrtti Sri at the 
upper end is the Priya or wife of Brahma who 
is, as stated in another place, the. cause of 
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Manas, viz., Manasi; and the Pravrtti S'rJ is her 
Pratirupa or reflection which is the cause of the 
Ghakshus or Ghakshsushl who weaves the world 
like flowers 5 the Upa Sri of XJdgitha is represented 
by the 700 Apsaras who are the mothers of all, the 
nndecaying and the streams that roll on to the know- 
ledge of Brahma.” Pive hundred of them go to 
receive the pilgrim with fruits: one hundred with 
garlands and one hundred with the Churnam 
(fragrant powder) in their hands. Hence the cause 
of Manas standing for eye and sound standing for 
ear and Vak are there, Brahma rests on the moon 
as his bed, since it is that which has come from the 
past universe and is the seed of the new universe. 
The sun is not here found, as the sun’s jurisdiction 
stops with the three worlds. The sounds of all the 
Vedas that have proceeded from the one sound, viz., 
the Hcigitha above are at the corner, etc., of the 
couch. 

From the foregoing it is clear that even in the 
Brahmaloka there are two aspects, the Avyakta and 
the \'’yakta. It is the world in which tlie min or atom 
and the Mahat or the great (viz., the Extremes) meet. 
Hence we find two stages in which there seems to be 
repetition. In the Vyakta stage or the Mahat stage, 
we find the Mahabhutas and Ahainkara and Mahat 
represented by the Ilya tree, Salajya, Aparajita 
palace, Indra and Prajapati (standing for the five 
elements) as well as the hall Yibhu and the tlirone 
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Vichakshana tliat stand for Ahamkara and Mahat. 
These are manifested externally. But going right 
into the centre, we find Brahma seated on Prana, his 
couch. In order to create the universe, Hira^iya- 
garbha breathes it forth through Prana, his vehicle. 
It is stated that the universe is exhaled by Brahma 
at the time of Kalpa and inhaled by him at Pralaya. 
PraiTia is the Pohatic power through which Brahma 
does the work. In Lmga-Purma, it is stated to be 
the Ananta, the eternal time through which the 
universe is enacted or breathed forth. Hence time 
is made the two feet of the couch. This Prapa is 
under the control of Brahma and hence it is his 
couch. This couch has all the materials latent in it 
for Brahma to create the world or to weave the 
worlds like flowers, as the Hpanishad puts it» In 
other words Praiia has the two powers, viz., the out- 
going or ingoing — the lower part of the couch and 
the upper part. In the lower, the Sfri and Prakrti, 
viz., Purusha and Prakrti are there bo create with 
flnite time at the other end of the feet; while above 
there are moon, the latent one having Ahamkara and 
Mahat, the cause of mind, the cause of the eye and 
the Htlgitha, the cause of sound. All the causes of 
the elements, etc., are tliere which are taken by the 
lower sets to manifest in the Brahmaloka itself 
as patent things •; for these again are manifested in 
still more concrete shapes in the lower lokas or worlds. 
Thei'efore this Viclya is called Paryahka or couch, 


City 



faryaStka-tidyS 


as in it all the universe is latent. Thus therefore 
the Brahma world may be described in a diagram 
thus from the concrete standpoint ; 


yiuhurta Yeshtilui 


Viraja River 


(The Star in the centre represents the Paiyahbi.) 



JYOTISHAM JYOTXRVIDYA 


This is the Yitiya communicated by Rshi Yajnavalkya 
to Rajarshi -Janaka. The fourth Adhyaya of Brhada-^ 
ranyaka commences with the teachings and goes over 
four Brahmanas or chapters. In the second Bruh- 
mana Rshi Yajnavalkya introduces three kinds 
of souls, Yis'va, Taijasa and Prajha as having 
their respective centres' in the body in the three 
Avasthas. 

^ ]\V\ stIcT- 

irqrs?^- 


mu T%?1 fl^r ^TPT 

5 :^^ 5rf^f%g[r crrf^r 


Indhu is verily the name of the Puruslia who 
dwells in the right eye. Him whose true name is 
Indha, they call Indra by an indirect name. For the 
gods like indirect names and dislike to be named 
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directly. Agaiu that which in the shape of a Purusha 
dwells in the left eye is his wife^, the 'Yirat. The 
union of them is (in) the ether within the hearty; 
again their food is the loliita-piuda (red-mass) within 
the heart ; again their place of retreat is like the net- 
work (of Nadxs) in the heart. Again the path to be 
travelled on (from Jagrat to Svapna) is the Nadi 
which rises up from the heart. Like the hair a 
thousand tiroes divided, thus are the Nadis called the 
Hita, which are located in the heart. Proceeding by 
these Nadis, that food proceeds. There is as it were 
food more subtle than that. From this soul of the 
body (is nourished the higher).” 

Then in the next Brahmaija he proceeds to state in 
what world the Jiva is. 

cl W ^ I WR ^ 

^ ^ 

5^: ll\ll 

“ There are even two places of this Purusba, this 
place and the place of the next world ; the place 
of dream which is between them is the third. 
Abiding in this middle place, man sees both places 

Himself creating a building (dream 

body) through the force of his own Bhasa and Jyotis, 
he sleeps: then this Purusha becomes Svayam-Jyotis 
(self-light).” The seat of this Purusha is desciubed 
as being in tlie heart thus : 

^¥raTTRr% ^rs4 tern*. 5n% . . . \m[ 
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“ What is the soul (^Ltnia) ? That Atma which is 
Vijfianamaya, which is within the heart and within, 
the Praiias and which is the Purusha of Jjotis.” 
Then the next Brilhraana leads the Furiisha to the 
highest. This Purusha which is the pure light of 
Brahman has to return to this world through 
kamas or desires but does notj when it is devoid of 
desires. Being even a Brahman he obtains Brah- 
man.^’ Then it says in the fourth Brahmaiiia thus : 

srfcrfkf: i 

arrwR 

“ O Devas, make an ITpasana of this Jyotisham 
Jyotih (or the Light of lights) as the immortal life 
after whom the year with its days is rolling again 
and again. I, the wise, the immortal comprehend as 
the immortal Bi’ahraan, the soul upon which the 
five kinds of beings and Alms' are founded.” 
Here is the Vidya of Jyotisham Jyotih described. 
It ends thus in lY, iv. 22 : 

^ tig aTTcJir gisg fg|rrg?FT: 

. . . u 

“ This great unborn Atma is the Atinii which 
abides as Wijnanamaya, within the Pranas^ in the 
Akas' of the heart ; in it, it ,sleeps : it is the subduer 
of all j the Lord of all * the sovereign Loi’d of all 
This is a meditation from the standpoint of con- 
sciousness. It is from Yijfiaiiamaya-kos'a. 


ISfA-YIDYl 

I - . ' , , 

Ik the Isdvastja-Ujmnishad, the opening lines 
commence thus : 

3^«fT *Tr Jgq-: ^ inij 

I ■ ■ . , ■ *■ . - * - * * 

cT^r JRT?: ^•. TO il «s|l 

“ All this, whatever changes in the chaiiging 
world must be God- vestured. Be happy through 
renouncing it; covet not (aught; for) whose is 
wealth? — ^Who knoweth all things as A|ma, 
lor him what grief existeth, what delusion when 
once he gazeth on the Oneness.” Thus^are we led td 
the Oneness from the universe. For even the Hiraiija- 
garbha described in the Paryahka-Vidya is subject to 
delusion, being the seed of all the universe. Therefore 
is it called S^abala or Saguna Brahman as opposed to 
the ISTirgmia. We all know the famous, passage of 
Kmoixinitihad, ie, 3. 'IS'** I 

where it is said tliat he who thinks he laiovrs Braliman, 
(the Nirguna) does not know him, as all knowledge 
implies a duality The Nirgin.ia being the noii-diial 
one, is only a subject of realization. 
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SfEIMAN-NYlSA-YipYA 


Though the above subject is included under the head- 
ing of Vidyas by some, others do not consider it so. It 
occurs in the Taittiriya Narayanam and does not right- 
ly come under the Upanishads. The key-note of it is 
Nyasa or renunciation to Bralnuan. As the Kaivalya- 
Vfanisliad puts it in i. 2, ^ 

Persons attain Salvation not through 
Karma, progeny or wealth hut through renunciation 
alone.” This renunciation is called Sainnyasa Yoga 
in another place. 

Kow we have done with the Vidyas. Of the 32 
Vidyfis, those of Prana and Pratardana have been 
treated of as one in this work ; while Pranagnihotra 
which is related to Vais'vrinara-Vidya has been dealt 
with separately, as it is an important subject by 
itself. *^10 the 32 Yiclyris, two Yidyas which 
S^rl. S^ahkara mentions in his Commentary on the 
Vedanta- Sutras, viz., UdgTtha- and Purusha-Yidyas 
are added in this book. 

Prom the foregoing, it is. clear that all these Yidyas 
lead one from the heart, viz., Karaiia S'arira to Saguna 
Brahman. Naturally our Yediintins whose eye is o.ii 
that One jibove Maya will not fall sliort of the 
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Absolute and hence look down upon all the inedi- 
tationi; which lead to Saguria Brahman and henice 
to the ultimate Maya only. Some even go to the 
extent of saying that Punarjanma or rebirth will 
await one who goes to the Sagiina. But such is not 
the opinion of ^ri Sankara. In the very last Sutra 


of VedantaSutrns hf; 

clearly says thus in his commentary : 



It is a settled matter that those who through 
Samyag-Dars'ana (perfect vision) have dispelled all 
mental darkness and are devoted to the eternally 
perfect ISTirvana do not return ; and as those also 
who rely on the knowledge of Saguna Bmhman in 
the end have recourse to that (Nirvana), it follows 
that they also do not return,” 

Prom the above passages there is no doubt that 
those who meditate' upon Sagur.ia Brahman reach 
the Nirguna in the end. When the Saguna reaches 
the Nirguna, they also reach It. But then there is 
the next question whether those who wish to reach 
the Nirguna have to pass through the Sagupa. 
If they have to pass through the Saguna in 
reaching the ultimate goal, then it cannot be 
argued that the meditation upon the Saguna is 
unnecessary for them too. 


AimmmRD 


W^E have now cotne to the end of a most difticult and 
ahstruse subject. The Vidyas are, as said above, differ- 
ent hinds of meditation. They are meant for advanced 
souls who scale from the third world to the fourth 
and' thence to the higher worlds, till they reach the 
highest. But in taking up the different kinds of medita- 
tion, each soul has to adopt one which is suited to its 
growth and nature in the scheme of evolution. These 
souls may be roughly divided intij two classes— those 
that want to reach the goal alone tmd tiiose that want 
to work in the world too. The former are the Jivan- 
rauktas that wish to raise themselves to the Videha- 
mnkti condition of tlie highest by throwing off all 
bodies. The latter are the Jivanmuktas whe want to 
work in the world ixnd are called A.dhikarika-Purusl>as. 
Naturally the former take up Atma bn- meditation ; 
the latter, though they may take up Itnia, meditate 
upon that which is their specialty. In the lacier case, 
in order to fulfil the office which they take up, they 
resort to certain meditation adapted to their office. 
Without taking into our consideration the highest 
offices of Brahma, Vishnu and S^iva., there are others 
which the souls have to occupy. To begin, with. 


Ai'TBnwOKB 
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tliHi'e <t,re the ftYe elements over which preside 
the live Deva souls. K in the future a soul has to 
occupy the place of fire, it has now to meditate 
solely upon fire as the a.spec,t of Atma and make 
a specialty of it. Similarly there are the other 
offices of the sun, moon, Phruva, earth and others over 
which reside other souls. Coming down to this earth 
of ours whicli is presided over by Sanatkumara, we find 
there are some who live with him with meditation alone 
as food. Then there are the two chief positions of the 
Ruler and the priest ; then there are the other positions 
of presiding over a portion of earth, etc. At different 
periods in this earth, one lias to in(-‘arnate as a great 
Bhakta ; another to set an examjtle of Karma ; an- 
other to give an impetus to Jnana. For which purpose 
each soul has to incarnate at different periods to do 
that work. Such an one should therefore have his 
special work and meditation suited to his work. Only 
it should be remembered that .such souls as are 
Adhikarika-Purushas have to live in the bodies 
of the globe they live in to give impetus to the souls 
therein. Hence it is that different kinds of "Vidyas 
are given in the Upanishads. It were better this sub- 
ject had been handled by some occultist able to see 
the higher states and relate his experiences. It is 
perhaps to expedite the advent of such a person this 
book has been written. 
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